/_%

THE TEMPLAR ETHICS

Stelio W. Venceslai

BOOK N° 3/2014




WARNING

The author assumes full responsibility for the atghip of the contents
and assessments given in memory of this notebook.

This copy is not marketable.
It is distributed free of charge among the members and
sympathizers of the Academia Templare -Templar Acad emy



THE TEMPLAR ETHICS

Stelio W. Venceslai

CHAPTER |
Secular ethics and religious ethics

1.1 An overlap

The ethical question mingles, almost naturally hvilie religious one.
In fact, we are accustomed to consider the etmdsnaoral as a whole and
that these principles are closely coincident with ethics and morals of

Christianity.
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Aristotle - The School of Athensby Raphael



Centuries of Christianity and theological studiadact, confined these
concepts in the religious sphere, making only oee Ihdeed, to speak
about secular ethics seems to want to make aatrdansideration against
this fact, because the term “lay” itself is commyordgarded as opposite to
that of religious one. The Christian concept was ianso absorbing that it
seems almost inconceivable that there may be dasezthics.

In fact, the religious overlap is misleading. Ethis a discipline that
has origins far more distant from the Christian Difink Aristotle or
Indian or Buddhist thought) and can be attributedntan, any man,
regardless of his faith.

The suicide of Seneca

Any religious belief tends to draw up ethical taaghin conformity
with its own doctrine. It is its right, but this @les to the faithful or its
believers. It is not and cannot be universal. Alidfilo Christianity is called
ecumenical, it is so to the extent that they ar€htistians, which is not
the truth.

The existence of different religious teachingsfant, traces lines of
ethics and morals different depending on the faittticed.

On the contrary the secular ethics does not folfoam this or that
religious doctrine or from any claimed revelatidtather, it is a category

of the spirit and it is applicable to all humannmgs, regardless of their
faith.



The overlap of the religious chrism distorted tresesce of secular
ethics so conceived. At a time in which, at leasthie West, the religious
tension decreases, for reasons that have nothidg tath the problems of
the spirit, the notion of secular ethics devoidreligious indulgences
returns, but it is supported by a quasi-biologiwaéds of give a rule, to
establish valid principlesrga omnesregardless of professed creed.

This does not exclude, of course, that the sed¢htarght can combine
with a religious rule, but in this case, ethicdike a tapestry, a common
fabric on which we can apply different designs igufes. These could
hardly be dissonant, but what is important is that baseline is common
to all men.

Between religious ethics and secular ethics thera ifundamental
difference as to the purposes of human behaviauired. The crux of the
Issue is the problem of evil, otherwise understawlich often turns into
sin, and the ultimate goals of human behaviour.

The problems of the spirit can be classified in yndifferent ways,
depending on the cultural level of the individubk social environment he
attends and his willingness to deal with them.

What is certain is that over time there is a camts&volution of the
costume, the legislation and the attitude of thatspvhich can mature or
vanish progressively.

The social mores change and, for example, thefifagtyears of the
twentieth and twenty-first century have seen protburansformations.
After the collapses of the great systems of thowgluk the major political
ideologies in their bloody applications, other nsytAre superimposed
upon old myths, other drugs upon older drugs.

Similarly, inevitably the approach to social ordehanges, it is
represented by the legislation that is forced tiblofo and interpret the
events of the corporation to regulate them in savag. The boundary
between what is permissible and what is, in faag very fluctuating. For
example, crimes of thought in the Western world rmselonger pursued,
the status of women has led to the important chreimgbehaviour and the
impact of religious rules is greatly diminished. daxual morality, what
was once strictly forbidden today it is not only lbager a scandal, but it
has become habit as well as the expansion of dsagayven liberalized in
some countries.

The spirit of man is transformed over time, bothattapt to the new
conditions of social life, and because it cannot ime perpetual



contradiction with others, penalty the lonelinedsion is, however, the
evil of modern man. On the one hand, it tends ttuneabut, on the other
hand, it can also gradually lose importance inyoainflict with the living.

Often, good and evil are mixed with each other egalty because they
are oriented to targets of success or wellbeingpal a moral justification
of behaviours generally considered illegal. Thadleto constant alteration
of certain principles, certain behaviours, certairth, that descend from
common historical, psychological and cultural roots

The loneliness of modern man

The spirit iIs not a straight line that extends ifmd&ely without
encountering anything else. We live insacietas where the rate of
Impairment is as frequent as high and partly acahittvith a kind of
complacency. But all this distorts greatly the nhaectitude that you
would expect from others and, before them, by yelves. What is the
difference between those who sell their bodies thode who sell their
power or their ability? None.

The contrast between moral principles and be able/é, very often
leads to choose the second alternative, becauseasier, because it lets
hope in return (of image, of power, of wealth), dnese it is widely shared
by the greater part of the people.

But the mistake is to believe that the majority, iteelf, constitute a
valid moral reason. The moral reasons are notatcsymbols for which
we vote with election laws more or less complexe §hirit of man may be
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frustrated or compressed; it can also come dovandompromise, but the
freedom of being continues, in spite of everything.

Morality is not the spirit of contradiction or & subject to the tempting
angel: it is the response of the free man to tlsy daings of the present,
able to choose between good and evil, right anchguro

1.2 The evil

The idea of evil, wrong, not right, is present Ihaacient and modern
societies, though in different ways, according ke tdifferent social
systems. Without going into a deeper analysis efribtion of evil, we can
say that the traditional philosophy defined evitthas an element that is
part of nature, that is rooted in man, as a punestir(of the providence or
cosmic order) to make better human beings.

Plato and Diogenesby Mattia Preti

In fact, the concept of evil, as progressively elale on the conceptual
level, it is present in all primitive and archaig/thologies. It originates



from a traditional dualistic view that thought tlgwod and the bad
depended on two respective gods fighting each ¢Ewpastrianism).

Even Plato, in a later period and at the heigleaek culture, stated in
the Laws of the existence of two souls in the world, the darned to the
good and the other to the evil, while rejecting ithea that evil is derived
from God because only men are responsible of hwitas’.

Zoroaster represented inThe School of Athenshy Raphael

Aristotle, however, identified the good as well fast cause and
deadline of all things, and he defined evil as &ghion of the good.
Having the ability to choose, the man would expigssd or evil with his

1 For an overview on Zoroastrianism, see: Mehlamooji, AvaZoroastrism. The
History of the ReligionZoroastrian Studies ed., Bombay (1997), and, ften
same authores&oroastrianism, the History of the Religida handbook for
small Parsi), Tata Donneley Ltd. Ed., Mumbai (1997)

2 Inthe X book of thd&kepublicPlato admits the possibility of an earthly life avh
the just man receive awards and honours by the godsnen. The unjust ones,
however, even if they have had success and sdimsfam their old age they will
be"... abused in their misery by foreigners and efig, are scourged ... will then
be tortured and burned.Plato argued, also, that the fortunes and earthly
sufferings are nothing compared to those that aiing for the human being
after death. In the wake of the teachingPddito, Aristotle was convinced that
physical evil resided in matter and that the hurbnaimg was made up of three
elements: matter, form and privation. Accordinghe teaching of Aristotle the
good and the evil are the events that cannot berrdeted outside of things.
While being of the same substance, they cannotisipethe one being in
opposition to each other.



own will, and he would be responsible for his ckeoi¥’ice and virtue
would depend by man, and only by him. Only reasan allow us to
overcome ignorance, cause of a wrong choice arefefibre, of evil,
identifying the discriminating between good and.eA&nything is beyond
exceedingly or on this side by defect, it wouldelvé®.

From St. Augustine onwards, the Platonic soluticas wshared by the
Christian doctrine that has developed, over tirhe, conception that sin
(seen as a voluntary fault) is a moral evil, while physical one is merely
the result of the sentence imposed by God. Accgrdm a thesis that
derived from theNeo-Platonism the evil was considered also by St.
Augustine as an expression of non-beimgni-substantiality of evil.

Pinturicchio - St. Augustine among the flagellants

3 In the Hellenistic periodhe Stoics and Epicureamnsscussed the meaning of evil
for a long time. Thestoics for whom the world was run by divine providence,
believed that even evil, in spite of his naturejtobute to the perfection of the
earthly world. For Epicurus, however, the presesfcevil among men was proof
of the indifference of the gods that, if they wahte, it could be eradicated from
the world. The fact that, wanting or being abl&ltg they did not, it was a proof
of their indifference to human beings.

4 For St. Augustine, who came fronanicheanexperience founded precisely on
the dualism between good and evil, the evil wathde typesontological (such
as deprivation of the goodnoral (it is the sin thatloesnot depend from God,
because it is a consequence of freedom of chorad)physical pain and death
of which God is not responsible, as this is onk tbnsequence of sin).
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In the opposition between spirit and substance,ntiteto be was the
substance, but not f@&hristiang who saw the work of God in everything
and they were taken to rule out that he was thiecauwdf the evil of which
only humans were responsible, in scope of thee fsdl. However the
influence of the Renaissance changed the tradltiei@wvs substantially.

When, in the seventeenth centurgpicureanismcame back into
fashion in the wake of the current anti-Christiand athe growing
rationalism, dualism resurfaced, sparking some rowmtsy (Bayle,
Leibnitz, Malebranche) until thAge of Enlightenmentvhich resulted in
the final break of the dialogue between theology pinilosophy.

With the eighteenth-centurignlightenmentthe outlook changed and
the concept of evil was referred to the earthly amaterial aspects of
everyday life.

For Rousseau, man is good by nat(iree noble savage)Corruption
and the inclination to the evil would be originatadthe very structures of
human society. Changed these, the evil would fadl we would have the
world of bliss and happiness. In this way the fundatal Christian
pessimism(original sin) was to be emptied of content and, consequently,
the same question of the salvation lost its meaning

Jean Jacques Rousseau

Essentially, the intellectual current Bbsitivismwas founded on this
not Christian conception, which saw in reason aciénge instruments
capable of carrying individuals toward greater fi@® and morality(the
belief in progress)

10



In a later period, Immanuel Kant argued that thel emswers
congenital inclination and tendency, inextricabipkéd to the very
existence of man, because it is part of his verjunea The natural
propensity to evil would compare with an equallytunal inclination to
good, although the fact that the good cannot prew@amained an
inscrutablefact (Unherforschbarfor Kant

The evil is not a human invention, but rather tsuit of a free choice,
consciously intended as an act of rebellion andatiewn from God:"... the
ambiguity of reality is such that the good itsefiyngenerate the evil 'In
his freedom, the choice of the negative betweendpmosing alternatives
Is a sin, because by doing so, this will altke divine plan and the cosmic
order of reality."

For Schelling, however, there is a close corretati@tween human
freedom and earthly evil. The divinity is a Godtive making, because a
number of opposites co-exist in it that, in the enial world and the reality
of things, is carried out with the gradual victarfythe positive over the
negative and of good over evil.

Immanuel Kant

For Soren Kierkegaard, humanguishanddespair(a deadly disease)
derive from evil and sin.

11



Anguishwould be the fundamental condition of man in relatto the
world in which he lives, generated by his freeddrmtwice and, therefore,
his ability to turn evil or fall into error.

Despair, on the contrary, would be the condition of mamndlation to
himself, generated by the will that could want awod want, a real deadly
disease from which it would be possible to get awaly with faith,
accepting the failure of being human before Gadl, that is a shame for
the reason, thus it sublimates for faith, beconmmgtery)

Finally, Friedrich Nietzsche thoughtlatonism (and, that is,
metaphysics) would have completed its task. Fotzdahe, the search for
God ends with a strongly negative vision. Fromd@twards, the idea of
the divinity was that of an entity that was ideetif with the super sensible
world, of the ideas and ideals, very different,nibt opposed, to the
sensible and earthly world, constantly changingyvaoable, and almost
unreal compared to the world of id&as

This change, so the becoming would be what detesngach entity in
his way of being and it would take place with thé @of power.

1.3 The sin

Human behaviour in conflict with the rules of aigelus belief is
called sin.

In some religious cultures the theme of sin is d@nt and absorbs, in
a sense, that of guilt or evil. As in all humanatmens, the notion of sin is
very relative and depends on what a particulagiati defines it as such.
In the abstract, sin does not exist. In practices done with the violation
of a religious prohibition to do or not to do somay.

Generally ethics and some religions define sinmaac morally wrong
or a conduct considered reprehensible, in contcashe conscience and
the principles and moral norms existing within #goeiety in which it is
carried out.

6 When the values are missing, if the super sknsibrld is God, theriGod is
dead"and nothing remains to be observed. We arriveralism, because it lacks
a concrete response to the existential questiomanf. Nihilism is both in the
loss of any value and in creating new, as opposeghtlier. But you must first
delete the super sensible world in a different aag work out the values.

7 Some psychologists attempted to resize this id@asidering it as an expression
of psychological and physical discomfort of thoSsovopposes established habit.
This would result in a sense of guilt.
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The Original Sin- Michelangelo

In other religions, instead, sin is consideredrigtt individual matter.
InsteadHinduismandBuddhisnmbelieve that the error is innate and root of
every evif.

8 The notion of sin is entirely foreign to Buddhiswhich is independent from the
idea of God as creator and lawgiver of the worlde Tntentions and actions of
every human being are seen as the caukaraiaand classified as good, bad or
neutral. Thoughts can be negative too; in facteéhasnstitute a mental karma
rather than verbal or physical one. The resulthefrikkarma (vipakg may result
in a low quality of life, diseassjress depression, and any other disharmony. The
good actions produce good results, bad ones prdohdeesults. Thkarmaand
vipakaare their own actions and their results.

Buddhist ethics involves five precepfmaficasla) that must be followed by those
who wish to practice Buddhism, refraining from sokeg actions:

to destroy living creatures;

to take what is not given me;

sexual misconduct;

13



In the Jewish religion there are traces of a conception of® $or
inadvertent or ritual violations (Leviticus, 4 aBdDeuteronomy 21: 1-9),
or for violating a solemn vow (1 Samuel 14: 24726)

In Islam however, it is sidhanb, thanb)@anything that goes against
the will of Allah. The Koran itself says... the soul of man is certainly
predisposed to evil, unless the Lord does not gramtis mercy,"and
neither the Prophets can absolve themselves frengthit (Koran, 12:53).
Sinis given by the wilful transgression of a divinder (for example, by
associating other gods with Allah), or from thelaton of human law
and, in some cases, even of morafitPractically each offense is also a

sin‘?.

to speak incorrectly;

use of intoxicants that impair the clarity of mind

For aBuddhist the greatest sin is the belief not to posses8tidthanature
and can be a victim of chance, and not advocatéiforown destiny, losing
control of himself and of his environment.

9 It is a sin the transgression, in the acts orssions of the Law of God, as
recorded in the Holy Scriptures. It is an attitunfedisobedience and revolt
against the gods, which originates from the vergrhef the human being, but
also emphasizes a rejection of faith, denying thatitgde for the benefits
received and substituting his own will to that aids
For the Bible, then, sin is not only the transg@ssf a moral order, but a move
away from God, cause of disobedience and rebelbbnman. It is the
interruption of a personal relationship with thevidity and a betrayal of his
trust. It is precisely when one is confronted wilie holiness of God that he is
aware of the state of sinfulness. Sin can be fergivith personal repentance.

10 For thelews specifically, it is the interruption of the ratatship with God. The
Bible holds men who sin as those wlose the waySee. Judges 20: 16 and
Proverbs 8:36.

11 The source of evil and temptation is Iblis @atan in the Judeo-Christian
tradition). Allah imposes a law for man but he, lever, tends to follow his
lower desires and not to beware of the temptatafnisis true enemy, who is
Iblis. If he transgresses the limits imposed by Gawd disobeys His
commandments, he will suffer the judgment and @ffins with the flames of
hell (jahannam) But the human being can always turn to Allah vifte words
that the deity inspired him after he failed in thst set, because God is the Most
Merciful (Kuran, 2:37), the Compassionatal-rahman) and the One who
forgives(al-ghaffar).

12 Islamdoes not distinguish between mortal sins and Yema, but it knows the
great sing which are more numerous th&hristians ones: defamation, lust,
slander, suspicion, false witness, pride, avagogy, anger and intemperance.
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Christianity sees sin as the cause of all evil and therefatemhands a
change in the sinner's will, through confes&ion

In a sense, the whole doctrine of the ChristianrCinis founded on sin
and its spiritual consequences for the soul ofaftaful. It is obvious that
the more numerous are the established rules, thategrthe chance of
breaking them, and the more penetrating on memeisontrol of religious
authority.

In Christianity the notion of impurity mingles with that of sin, a
concept that has been especially develdhedrawing mainly on the
Mosaic Law (the Ten Commandments). The sin woulivdesssentially
from the moral corruption of the human héart

The Bible affirms the universality of sth and about this was equally
convinced St. Padf, for whom the sin was not just the result of a
deliberate transgression of God's law but, ratlzet,.. constant and
debilitating condition of enmity with God According to St. Augustine,
then, sin is'... a word, a deed, or a desire contrary to thereal law," an
offense against God in disobedience to His lovevdunds the nature of
man and injures human solidarity.

13 Oiriginally, the confession of sins was a vaduptmatter, in the presence of the
whole community. It was later introduced auricudaud secret confession, first
restricted to mortal sins. The IV Lateran Counicil1215, set out the obligation
of the believer to go to confession before a praddeast once a year. On the
contrary, inProtestantismin the mid-eighteenth century, it was introdutee
institution of a general confession before Commanteee. Glasenapp, op. cit.,
p. 175 ff.

14 The greater Catechismwf Pope Pius X lists six sins against the Holyrisfihe
despair of salvation, the presumption of salvatathout merit, the appeal
against the known truth, the envy of the gracetléis, the obstinacy in sin and
the final impenitence) which are to be added the sinsthat cry for vengeance
before Godthe wilful murder, the impure sin against natuhe oppression of
the poor, the defrauding who works of his right diaand the seven vices or
Deadly Sins (pride, avarice, lust, anger, gluttaemnwy and sloth).

15 See Genesis, 6: 5; Isaiah 29: 13; Jeremiah, 17.

16 "... who can say,” | have cleansed my heart, amutepfrom my sin?
(Ecclesiastes 7: 20),.. everyone have turned aside, they are all gotrthere
IS no one who does good, not even @#treverbs 20: 9).

17 "... all have sinned and come short of the glorysofd," and again''... there is
no righteous man on earth who does good and newer' See. Romani 3: 23.
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Some sins represented in th&arden of Earthly Delightsby Bosch

For theChristian doctrine, the effects cfin are moral and spiritual
enslavement, guilt, death aftell'®. In this view, the world is not to be

18 S. James is rather drastic hére: each one is tempted by his own lust, and
enticed. Then the lust, when it hath conceivegiyés birth to sin: and sin, when
it is finished, produces deatlil: 14,15). St. Paul, in turn, adds. the wages of
sin is death.'See. Romani 6: 23 and The Corinthians 15: 56.

16



contaminated, but it is the human being who woualveh a natural
inclination tosin'®.

According to Christianity the variety of humains is very widé®.
They can be distinguished according to their objeas we do for every
human act, or according to the virtues they oppbge&excess or defect, or
by the commandments they violate. But they can laésdivided according
to whether they are against God, neighbour, or siedéraes, they may be
spiritual or carnal, or, again, of thought, worded and omission.

At this point it is clear thatin takes on many nuances (personal, social,
individual or collective). According to the docteinit would arise from
unbelief and hardness of heart and manifest thestwafr man in many
different ways: pride, sensuality, fear, self-pisglfishness, jealousy and
greed.

Thesin would be revealer of the lack of reason, of trathconscience.
It would hurt the nature of man and attack humdidadty’. In addition,
the sin would have a strong and transitive ability, becauishas an
inherent capacity to proliferatiosin drags tcsin and it tends to reproduce

19 The Christian series is full o&ferences, considerations and close examination
on the subjects. In practice, every human actsseqtible tcsin, sinceoriginal
sin (which, in truth, rather than the original would briginal). The foundation
of the theology okinis given by the Ten Commandments, from some passag
in the Synoptic Gospels and the doctrinal elabonatiof St. Paul and St.
Augustine, as well as the Fathers of the Church, design that essentially sees
sin as a away from God and the loss of the relatignehitrust with the deity,
much more serious if it knowingly wanted.
In this broad category @insare added, then the other, those who, with arathe
dramatic, are definesdins that cry out to heavdihe blood of Abel, thain of
the Sodomites, the cry of the oppressed peoplgypt:-the cry of the foreigner,
the widow and the orphan, injustice to the wageear

20 The Scripture provides several lists. St. Paulhis Letter to the Galatians
contrasts the works of the flesh with the fruittloé spirit:"... the works of the
flesh are plain: fornication, impurity, licentiousss, idolatry, sorcery, enmity,
strife, jealousy, dissensions, factions, envy, keaness, carousing, and things
like that; about these things | warn you, as | wedryou before: those who will
not inherit the kingdom of GodSke. Galatians 5,19-21.

21 Vices, in turn, can be classified accordinghi® virtues they oppose, or to the
capital sins because they engender otbigis
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itself and to strengthen, even if it could not écatk the moral sense of the
persof.

Finally, the doctrine teaches thsih is not just a personal act, but it
also implies a responsibility for th@ns committed by others, by taking
part, directly and voluntarify. In this way, the individual sinner would
become an accomplice of other sinners, making thermng the reigning
lust, violence and injustice.

1.4 The ethics projection

In our era, above all, it reveals the need for aainprojection that
induces people to the reconsideration of valuesirgatoblivion, or only
dormant, which allows to deal with crisis situaBpmoral or religious,

22 Of course the Christian doctrine makes a distindbetweenvenial and mortal
sin. Venial sinwould be committed without fully realizing its redgye effects on
others and the meaning of non-compliance with thesrof God. Instead the
mortal one would have the full conscience and deliberatesent, that is, it
would be wanted deliberately.

Mortal sin would destroy charity in the heart of man becaitisgould be a
serious violation of the law of God, that is itsimbate end and its beatitude, by
preferring an inferior good nature. Fosia to bemortd, three conditions must
concur:"... it is a mortal sin ... if its object is graveatter and, moreover, if it is
committed with full knowledge and deliberate cohSen

Mortal sinis an implicit possibility of human freedom, asdo Consequently it
results in the loss of charity and the privationtlod state of grace. If it is not
redeemed by repentance and God's forgivenessusiesaexclusion from the
kingdom of heaven and eternal damnatiohi@tl.

But venial sinintervenes when you do not observe tiaal law or disobey it
seriously, without being fully aware.

If the will of the sinner turns to one thing whibhs in itself alisorder, but that
does not go against the love of God and neighliben thesesins arevenial,
though they weak the charity, manifest a disordeféection for assets created
and hinder the progress of the soul in the exerofsthe virtues and in the
practice of the moral good. This category sihs deserves the temporal
punishment though allows charity to subsist, eveugh it offends and wounds
it.

Venial sin that is deliberate and without repentance, leagtead to commit
mortal sin However, it does not break the covenant with @od it is humanly
reparable.

23 Or by ordering, advising, praising, or apprgvitnem, not disclosing or not
hindering them when we are required to do so, otegting those who commit
evil.

18



political or economic, based on strong ethical gasy they constitute a

sort of shield against adversity.
This is not only to defend but also to possessrbrl force that on the
one hand supports the person and the other gisestai behaviours and

transmission, by example, of certain canons of life

The sin of gluttony -The Seven Deadly Sindy Bosch

The ethical question is one of the main theme$&®fdebate on the key
issues of Western civilization. Not by chance thgblig can see a
comforting, although uncertain and almost timidival of interest in
abstraction, to philosophical issues and to theddnmental questions of
being, too long neglected.
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Of course the differences of religious conceptiead to different
effects of human behaviour.

The purposes of religious ethics are to ensure ad guvil life, but
above all, to promote the aspiration to a positerlife for the most
deserving. There is, therefore, a transcendentoserphe person and the
company itself. Man tends to save himself by hihaveour that is
beneficial for others, but above all for his souldafor his hope of a
heavenly reward.

Instead secular ethics is not transcendent anduhmose is to ensure a
proper civilized life in the community of men. lb€ls not arise as a means
to an ultimate prize, but as a rule involving coiapte with certain values
understood as necessary for human life and thetyaai which he lives.

It is not possible to restore suddenly or imposeanwalued®. The
guestion is whether the return of the spirit, sgamiy-abandoned, can
help the human being to acquire an enhastails

Maybe it cannot help as it would be necessary,tbuay offer a less
hazardous alternative to the mental health of gregn.

The fact is that morality, in the Latin sensenobres(social custom),
has changed radically, becoming customary and &alolepbehaviour that,
at one time, would have been condemned. The toaditidea of public or
private morality no longer reflects the generalwi@at public opinion has
these concepts, thought of as old-fashioned ongpar such as to prevent
to live according to the rules, if they are sotdday's society. But it is not
enough to be& la pageto be happy and, even less, to live well, esplgcial
when, inevitably, disenchantment happens to thesidhs, because only
few succeed, as it is natural, to impose themseaaasthers.

The ethical question, intended primarily as a ¢pdrsonal and secular
ethics, is imposed by necessity, partly due toawerall secularization of
human society itself.

The religious ethics is a subject that is up torélgious authorities. At
other times, it was a value of global reach antlohed all the ecumenism
of the Christian society of the time. Civil ethand above all secular, not
only would have been inconceivable but, indeedwauld have been
viewed with disapproval and suspicion because its viieemed an
alternative, if not contradictory, with the religis.

The decline of religious values in civil societydahabituation to
spiritual indifference have, instead, breached Iseaethics that, in truth,

24 See De Monticelli, Roberta: The moral questi®outiedge ed., Milan (2010).
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does not even have the intention to antagonizeeligous one, because it
faces different issues, while in the same contékuman spirituality.

The cornerstone of secular morality is that theyeai principle of
unavailability and inviolability of the person alsfacing the same
individual. He has a duty of responsibility to hetidecause, in turn, he is
a participant of a more general duty of respongypibwards the human
society.

The question from whom and why these duties desciebs not
concern secular ethics. Between being and existéinaeis the fact, or the
void or the faint of possible answers, to be ismarily, because it
determines the actions and reactions concretebtepéble.

The need for a return to an ethic, interpreted seeular way, comes
from the fact that civil society lives in a fevdriand unsatisfactory way, a
decline that could also prove to be unstoppable.

There are multiple internal and external tensiohglvWestern system
Is subject to: from economic and financial criseshe productive ones,
from globalization, which has created a whole sené perverse effects
and, above all, a lively comparison with other ifiads and other cultures,
to a general disenchantment of man, more and mtiemtize to his
particular rather than to the large social and political goes and of
thought, which he tends to consider extraneousirnto dnd that, on the
contrary, influence his life heauvily.

It should be added that the defence of Westernegalfor what they
were, how they were transmitted to subsequent g&oms, for the
meaning they have had in the evolution of the gpeditical, economic
and institutional systems, it is increasingly weald almost considered as
a sterile defence of some noble traditions, yescbmpletely out-dated.

But if there are not roots in the past, there cat@oeven the head in
the future, because we are all children of a gestwe often deny in the
facts.

The restoration of the values of the spirit leadsanly to adapt the
common intellect to advances in technology, bub das recover the
dignity of being, not in competition with other twdes, but in a
comparison (with themselves, with their own ethacsl with that of the
company to which it belongs) that can be positiné/ of we are among
equal and, thus, to understand each other.
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CHAPTER I
Sociological mutations

2.1 The acceleration of growth

The development of science, innovation and econgonagress in
general, favoured by many factors, has led to aelaation of growth
which has not kept pace with the rapid evolutiorhofman thought. The
development of knowledge, no matter how difficutddikely to require
substantial, material and intellectual resourcescgeds in all scientific
laboratories in the world in a kind of race to acgunot only new
technologies but, more importantly, new patentsegitheir economic
importance. Thus the research self-powers and sxaélf, trying to
discover the great mysteries of the Universe.

Instead the intellectual speculation proceeds nmicte slowly. It does
not need a lot of resources and it produces nafstbut the evolution of
human thought is important too, also for the samehnological
development, if we do not want to accentuate thgiscfactors in our
system of living.

On the other hand, the growth of well being, despiie recurrent
crises, to which it is subject, it was not the teat the intellect or of
human thought. It is not at all. But a fragmentadw and almost
minimizing of the system man descended from thatiked safety of the
scientific achievements and the resulting beneafgsived from this on
economic and social project.

All of this can be seen from certain doctrines elidfs that go from a
joyful and futuristic extreme, like thdew Ageor natural (such a#/icca),
up to a pessimistic conception of history and ahko evolution $artrean
existentialism or Fukuyama&nd of histor§’), until the development of
neo-paganism and philosophical elaboration comigldtagmented (the
so-calledweak thought

In particular, this latest concept, introduced kpms philosophers
ltalian post-modernist®® , is characterized by the denial of many

25 See Fukuyama, Franci$he End of History and the Last MaRizzoli ed.,
Milan (2003).

26 They are Gianni Vattimo and Pier Aldo Rovalthe termweak thoughts
opposed to that aftrong thinking(such asMarxismor Christianity).
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fundamental assumptions of classical philosophy dhd Western
philosophical tradition, dealing with the weakeniafybeing (reality) or
the subject (the person).

The succession of these conceptions seems to be amoattempt to
identify the trends of modern human thought thandtart of a real debate,
which aims to establish a philosophical and ethidala about human
condition in today's world, given that scientificnca technological
developments, combined with the development of iagpinformation
technology has made it much more fragile and almadish to the man
himself.

It is widely accepted that the major political, adtmgical and
philosophical systems are obsolete and that thefeyartainty, or even the
search for certainty, no longer has reason to beh@ light of the
continuous innovative experiences that led acceptaoften explicit, of a
constant fragmentation of the truth or the naturéhe essence of man.

As much as in the past we have tried to arrive defnition of the
greatest systems, the more we became aware of dtie that any
classification criterion answered - in fact unlikelto an average rating,
because from time to time affected by many varglbich made certain
only as statistical average.

Therefore the system of human certainties is wesadkebeyond
measure and, as in the expansion and contractithreafosmic universe, it
is very fluctuating’.

The ideology, of whatever nature it may be, is oxager a fixed point
of intellectual and spiritual reference. Paradolkycahe era of uncertainty
contrasted the Enlightenment certainties of readar,to the multiplicity
of factors, their interdependencies, and by thereimeed volume of
available knowledge. The transverseness of newtsiredisciplines and
the continuous observation of the increasing corile of the
mechanisms that govern the life of the universe @niuman biology are
substantiated in ancient certainty of knowing dkriow.

The natural curiosity of the human being continteestruggle with the
unpredictability and substantial incomprehensiitf the mechanisms of
life. This is reflected on the spirit of man, someds attentive but, more
often, distracted by the knowledge that he couldumalerstand.

27 See Galbraith, Kenneth Johrirhe age of uncertaintyMondadori ed., Milan
(1977).
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2.2 The decline of great ideas

The result of this pulverization of ideas, whichegdiand in hand with
the increasingly accentuated solitude of man and tndespread
fragmentation of civil society, certainly it doestrfacilitate an overall
spiritual growth. Rather, it leads to a gradualharawal into oneself, a
phenomenon that seems to be characteristic of ®daygiety.

The American model, characterized by a strong famdnd working
nomadism and by the complexity and multitude of nethgroups
incorporated therein, it has greatly influenced bethaviour of western
Europé®. Under the impulse and the example of Ameerican way of life
the world of Western Europe is more and more oe@nd egocentrism, to
familiar dispersion and to the ride to the imitatiof new myths over the
Atlantic including, prominently, that of successpmay and power, in the
broadest sense. Thednsumo ergo suntule has become prevaléht

Undoubtedly the wellbeing and economic power of tNerth
American exert a great attraction, although manyhete myths are not
accessible to or they are largely ephemeral to mesple. Both findings
are equally frustrating. The abandonment of thatgEiropean traditions
in favour of the American myth is often succeedad & vacuum in
people's lives and disappointment at the lack alggexpected.

Two seem to have been the causes endogenous Enthpean system
of this disappointment. The first is certainly te linked to the weakening
of religious faith, especially in Western Europaedn part to reduction of
the importance of religion in daily life and, aboak, to the increasingly
obvious contrast between the formal rigor of thetdoe of the Church of
Rome and its practical counterpart in the evenjdayof the structure of
the Church, its clergy and its believers.

Religious faith has undergone all the setbackdeftivo world wars,
where priests, often of the same faith, exhorted emmforted on the
rightness of their mission the soldiers who weghting one against each
other.

Anti-Semitism, racial and political exterminatiomca state atheism
have not been theme of convinced anathemas, whé&heareasons of

28 After the First World War, France and Europspired different ways of life to
Americans. After the Second World War, the proadsattraction and imitation
has been totally reversed.

29 See Bauman, Zygmun&€onsumo, therefore | gnlaterza ed., Roma-Bari
(2010).
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political expediency and ignorance, more or lessiscmus of the
enormous gravity of the personal tragedies thablued the practical
application of these ideologies, with million desa#ds a result.

Trial of Galileo Galilei

Posthumous justifications have found their placénistory. This has
occurred for distant events: Galileo's condemnatiodenunciation of the
excesses of the Inquisition, but they have not déatlee innocent
confidence that, in the past, the masses had pladd@ ministers of God
and religious faith.

To argue that the Church is one thing and his n@rssare another and
that the former cannot be wrong, because it isnihated by God, while
the latter may have done it, it is just a pious hiecause faith and ideas
survive to men but these are embodied by them.

The conclusion is that Europe today is much mohtstianized than
it seems. After all if everyone has retained a mooh of faith, has made a
personal thing of it, often completely differentorin that officially
professed. For this reason, the decline of relgifaith is one of the not
latter causes of the Western spiritual stall.

The second endogenous cause was determined byststrdus fall of
the great political and social ideals of the nieate and twentieth
centuries (socialism) and the nullification of tpeat secular ideologies of
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government (fascism, national socialism, communidra} have animated
the twentieth century in Europe.

The rise of these great political ideologies (whosigins, however,
date back to the mid-nineteenth century), not dwaly fuelled the hopes of
the masses but it has also caused, in its timeriaus harm to religious
beliefs, replacing, or believing it can replacdHaipracticed.

The new God, the totalitarian state, centralizind dispenser of good
and evil and absolute master of the lives of mergli its forms, in the
exercise of his power it proved to be, in esseaderutal murderess who
tried to support himself and his cronies with terravhile persecution,
hunger and war exterminated millions of li¥s

For almost an entire century, after two world waamd an exhausting
Cold War, with millions of deaths and enormous dedtons, there were
necessary to break down these monsters arisingtfierhell of men who,
perhaps in good faith, were convinced they couldesthe world from
economic poverty, public disorder and from thegald deceits of religion
and international finance.

The collapse of ideologies has left the world ddwaii its most recent
contrasts traditional, even though there are #tialitarian regimes in
some parts of the planet, gasps of a dying monster.

These large currents of religious and ideologitedught have lost
almost all of the large part of their ancient poweattraction.

Then, what remains of the last century? It remaims:American myth, in
all its manifestations, from the most trivial (thghts of Hollywood) to the
more exciting ones (the conquest of space), fraamtlst ephemeral (Las
Vegas) to the more substantial ones (Wall Stteet)

Another important endogenous cause of the deciimxpressed by the
growing disinterest of European man in public affato be found in the
degeneration of the democratic system, which haemnmned confidence

30 See White, Matthewfhe Black Book of humanjtffonte alle Grazie - Salani
ed., Milan (2011), p. 521 et seq..

31 The First World War has cost 16 million deaths, the total losses caused by
the conflict can be estimated at more than 37 omlicounting more than 20
million maimed and wounded, both military and caml, a number that makes
"great War "one of the bloodiest conflicts in hunfastory. The Second World
War has cost some 80 million lives, without consiute the losses among the
civilian population and the enormous destructicat tbllowed them.

32 See Galbraith, John Kennarhe Affluent SocietyBollati & Boringhieri ed.,
Turin (1972).
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in the powers of the State and on the ability agrise of responsibility of
the rulers of the public power.

Opening of the Sicilian parliament in 1812

The democratic system guarantees a certain levefrefdom of
expression of the human befigut, like all systems, it met interpretations
and degenerations that, even if democracy is thet bt all possible
models, certainly it is not the best ever.

The sound principles of the system of alternatietwieen majority and
opposition, in fact, reversed the terms of the goes according to the
electoral law applied, giving a disproportionatéderence value to the
difference between majority and minority, whicheoftturned out to be
just blackmail.

If a majority system settles, with the minimum #treld, the minority
subsides, and they are forced to ally in unlikedg anefficient coalitions.
If a proportional system is applied (certainly thmost libertarian), the
political representation fragments and the way ep@enthe agreements,
that are typically fragile, subject to mutual irdhces. Since the
acquisition of as many votes as possible allowsessdo power, the
political objective becomes that of curry favoutiwvoters and to govern
in order to gain more support, not to achieve thedgof the community as
a whole.

33 See Gutgeld, YorarMore equal, richerRizzoli ed., Milan (2013).
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This has led to the decline of public function aadponsibility of the
rulers, or at least of the representatives of tlmpufar will and,
consequently, to the dissatisfaction of the massethe vicissitudes of
politics.

The marked general indifference to issues that ldhdwowever, be of
common interest, finds its downside when, in tinoé<risis, the nodes
come home to roost and they all feel directly imeal and affected. In
these cases the rulers tend to avoid unpopulantyle the governed
invoke a change or authoritarian governments.

Apart from these developments, the fact is thathihe interpretations
and applications of the democratic principle stddeepublic interests, that
res publica which is, above allkes communis

Virtually, this goal is no longer pursued, with mifgjcant negative
effects both on the consensus and the adminigtrafipublic affairs. This
creates a collective unease and a deep malaiskeirtitizens who no
longer see in the State a friend authority nor argutor of their interests,
but an abstract entity, if not absolutely hostile.

2.3 The structural concauses

Then, many others are the social causes of thandeof Western
Europe, as determined by progress itself and theeguent evolution of
morals. The fact is that, in the last thirty yedhge European civil society
has changed radically in its structures, inclinadiand their way of life.

The heart of the problem is the transition fromaalitional agricultural
society or old-style industrial (type of nineteewstintury petit-bourgeois),
firmly rooted in Europe, to an industrialized sdgievhich is rapidly
turning into a society of services, adopting the stngophisticated
technologies in order to survive in a competitioorenand more closely at
the planetary level (globalizatiot)

The increasing wellbeing (a term that is not alwdiie correct
translation ofwelfarg, has profoundly transformed consumption, it has
made available huge resources, products and ssrgitee unimaginable,
making the market as the God of the twenty-firsttaey.

Everything is market, everyone is on the market #re cult of the
alleged rules of the market, in fact, has turnedttumph of the stronger,
the better equipped and more fortunate. The qualitya person is
measured by his social success and his bank agceupiposing,

34 See Bauman, Zygmunidside globalizationLaterza ed., Roma-Bari (2001).
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incorrectly, that this also means intelligencetund and ability. But it is
not sd°.

The social pyramid in the capitalist system

From a formally democratic and egalitarian socigéyhave moved to a
society characterized by the aspiration to powerrmoney. In practice, to
an oligarchic society, founded on economic or pltsuccess, often in
defiance of the community.

It happens to think of a kind of technological Mieldhges, not
supported by spiritual aspirations, completely abse this desperate
search for the prevail, in which only a ruling dasot only political, very
narrow (groups of power or pressure) decides aretii the destinies of

35 See Guiducci, Robertdhe society gone mafizzoli ed., Milan (1980), with
particular reference to ChaptersTdie Terrifying of everydaife (p. 33 et seq.),
8: Perversion and agony of the mass megiag. 67 et seq.), and 21: avidt It
Moves(p. 167 et seq.).
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millions of human beings, united by their politidailure to change the
state of things (the modeserfs.

All this contrasts with the inevitable lonelinedsnoan, grizzled in the
daily grind of work or factory, the football game and the Teaming of
ten days of vacation on the beach or in the monstarooped with other
people of the same sociological seeds, a man iemger identifiable if
not as one of millions of monads immersed in anr@mous mass.

This solitude of the person compared to the companwhich he
belongs cannot be reflected on the loneliness ef gpirit. What ideal
should a man hold on to? What teachings? We ressdded less, we talk
less and, at most, about trivial or closely dadgits. The spirit is out and
the traditional values have disappeared or theylamnant, at best.

Some traditional concepts, which still exist, sames, in ordinary
language, are interpreted with altered or mystife@htents than they
expressed in origin. There would be nothing straimgthis evolution if
this distortion were not in the pejorative sensiéero derogatory, if not
downright derisive.

Religion, quality, love, friendship, loyalty, hongudeath, honesty,
moral rigor, respect for others, modesty, obediewteat is the meaning of
life, the prospect of the afterlife, and still othecould be added, are
themes become obsolete or, sometimes, just remechis® admonitory
but, however, are no longer part of ordinary lamppjaespecially among
the younger generations and, even less, of the commtellectual
reflection.

Just an example of all: friendship. This is noagunal value, but one of
the evolutionary development of the human spitastsrg from the ancient
adagenomo homini lupusintil the writing of famous texts that emphasize
this value such as for exampleaelius de Amicitiaby Cicerd®, or the
essay of the Jesuit missionary Matteo Ricci (15620), About

36 Think of thelLaelius de amicitiaby Cicero, a philosophical dialogue, written
around 44 BC and dedicated to Pomponius Atticuswimch friendship is
exalted, taking the Greek ideal philanthropy as a interested bond between
men having the same intellectual interests (paditis). Cicero's text goes in
search of the ethical foundations of Roman so@éthe time in the relationship
that binds the will of friends, putting values sua$wirtus and probitason its
base, beyond the narrow circlerafbilitas
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Friendship which opened the doors to Chinese intellectualitythis
extraordinary messenger Ghristianity®’.

More recently, from Goethe to Alberoni, this conckeas been taken up
and developed in many different sizes. Howevetpday's society, it is a
value that is strongly attenuated because of tlgctbe solitude in which
the common man is, surrounded by a technologyhéatses, but he does
not understand, and a general reaction of feelimgsa selfish and
utilitarian key.

Goethe

The same ternfriend has devalued over time: they are all friends, just
enough to know or that they attend the same enwiem, maybe the same
supermarket, friends are those who are recommelngledmeone or when
you go to someone to advise him, those who padiei@ trip and who
votes you is your friend, who shares your ideagomsr friend, they are
friends who you have requested friendshipFacebook or TwitterThere

37 The genius of the work was in the choice of ttemme and the way this was
structured. In the world of ChineS€®nfucianisniriendship was considered one
of the five fundamental duties "under the sky" ahd theme of friendship
occupied a prominent place in Chinese culture,deme of the social bonds on
which depended the functioning of society and tages

31



are those who boast, in this way, to have overcaighnd friends. But
which friends are?

Often, the term takes on a slightly ironic intooatifriend is the
partnerof a romantic relationship, often casual or ephaa term which
becomeamy partnerin a consolidate couple, that is the most usual and
now accepted term. There is still, in a sense nstrietly sociological,
friend of the heart, usually the time of the schmoliniversity. Friendships
that often remain for a lifetime because, finisiesl studies, he does not
make more.

The race for success, understood as the thrugteohtiman being to
establish himself on the difficulties of life, isodonger a trend but a
widespread necessity, which contribute only extegtements such as
aesthetics, the arrogance, the fluke, the competid win, no matter what
Is the cost, and so on.

This does not want to be a criticism. If the abamdent of certain
themes could better facilitate the success ordhbzation of one's life, it
would be welcome, providing another way, perhayes rtiost direct and
most practical, in order to achieve those economicial and spiritual
targets that are inherent in man.

Paradoxically, the uncontrolled egotism, hand incheoupled with the
loss of their identity, and the inevitable defeftheir worldly ambitions,
involve the inevitable growth of the loneliness ah@ resulting social
Isolation. This is reflected in disillusion, scegim and then it ends in the
waiting rooms of psychologists or in obscure maizal@hol or drugs.

On the one hand, we are lonely because we do makspith anyone,
on the other hand there is a hectic process ofeg@gfjon in search of a
common identity, represented generally by miseraldenents: the team,
the dress or fashion accessory, the place mosbgne; where we drown
ourselves in a context such as anonymous as crowded

The reference models, in this exalted by thedig are pretentious,
coarse, and vulgar. They exhibit their succesfag-$ived peacocks.

Love is reduced to a mere and precocious sexuatisee often only
interpreted as a form of educational learning fothlpartners especially
if they are very young. Alcohol and drugs, not oalyong the younger
generations, complete a picture of individual sol@é and collective
stunned. Where is happiness?
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CHAPTER Il
Searching for secular ethics

3.1 The ethics training

When we talk about training we do not refer torétey or education or
information. Everything is simply the premise af Ttraining is the tool
with which you start a synergistic process betwaeafiormation and
culture, guiding it towards a specific object.

The knowledge of one’s role in society is essenitdrmation for the
person, which often changes into an essentiallgipassituation, in the
sense of a simple acceptance of rules and behawuitinin the existing
structure of social aggregation.

The real question is about the consequent behavimaause they
are subjective, while the information is objectiyganned in detail and
probably it is made clear in all its aspects.

The information

But the resultinginformed training is also passive and sterile if it
limits itself to formal obsequiousnes$ good living rules. It becomes a
boring and repetitive ritual: we do so because axelto do so and not in
any other way. To change the ritual is difficuldasomplex. The madness
Is to apply a rigid ritual to a society stronglyawolution (this explains, for
example, the current fall of interest towards tksoaiative, voluntaristic
or solidarity systems).
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Instead the training must be at the same timeve&ctpermanent,
transitive and evolutive.

An active training does not allow us to stay on tdpthe mountain,
without looking around, but we pay to have receiitett must be, should
be, a living thing, a living reality, which transfos the same personality
of the observer. It means to vary and enrich oagfserience of people and
events, to develop one’s imagination, to make leethe land where the
formative seed was sown.

Training must be permanent (it would be betterap snmanent). In
the course of his life the human being is facedwitanges. The world
around him changes and he changes too. We cannktthat training is
like the cork of a bottle of bubbly. Once extracteds over. The human
being needs himself and the others for a changenifig cannot beina
tantum but it must accompany the development of its dpeind enable
him to react to the events he meets on his journey.

Into the current habit, it is assumed that whenmdm being is formed,
he is so forever. We fall in mistake if we pretéadinderstand the date in
which a teacher or a student has finished to sardy from their way of
speaking.

Transitive training is the one that allows you tomnunicate to others
the benefits or values of acquired learning.

The function of those who know is not to know fareself, but to
transmit knowledge. For this reason culture isarmoend in itselbut it is a
vehicle for the spreading to others: a lighthousa sprays light in the
darkness of knowledge and often also of conscience.

The process of cultural education is pricelessabse there is no price
to acquire knowledge, and because the culturetia mommodity that you
can sell or buy on the market. Its value would de high: it can be only
transmitted.

It is debatable whether culture can only be anientself. The learned
person is not such if this feature is not recoghiehim. And why is that,
it need to be transmitted. The moral obligatiortrafsitivity derives from
here.

Finally the training must bevolutive The evolution may be external,
In the case that subsequent formation processeslatarduring the time.
But this is the less interesting case and, in ggneris the more unlikely.
In reality, the evolution must be inner.

34



The training should create a mechanism of selfqpcodn and self-
improvement of one’s own intellectual specificitid$e training evolution
does not depend on any external training procebsegnly from refining
their skills and their perceptions.

If there are not these features, the training nsoat useless, except for
those that are paid or that lend themselves to it.

The family

In this context, however, the underlying issue isether people are
"trained" for the world that surrounds them, in 8mall fragment of the
social mirror that concerns them. We are livingotlgh a period of
profound changes that have revolutionized, in ldssn fifty years,
thousands of years of customs and traditions bothakand religious.
Certainly it is a transition period, but this wouldt be a novelty. All
periods are of the transition, in a more or leggartant measure. The fact
Is that the very core of Western society is basedhe age-old presence
and backbone of the Christian family and it is coling dangerously.

This is not to cry over the world that dies or &ailf the world that
comes in; emotions are personal and subjective tlaeyl leave things as
they were. However the question is to understandthe extent that
possible, in what direction we are going.
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Human beings of this era are the sons and daugbtdr®se women
who, for millennia, have been looked at and consid®nly with the eyes
of men, the only holders of social power. The tqmant feminism has not
closed the eyes of men, but it opened those of womet so much on
men, but on the iniquity of their ancient status wbmen, with a
widespread sense of reverige

Today the power, in a media company, is origindteth the modern
trinity of society americanizing: the money, vidilyi and success.
Everyone, both men and women, take part to thisgpow the most
diverse manners; there is a fragmented and diviadseer. The society is
no longer governed by a complex system regulatef@dimlies.

The unity of the family, once a pillar of the sdg&ucture, it is highly
disrupted. All have become wandering monads in ddaaharacterized by
swarms of other political or religious or sectarimonads, each of them
trying to get to that ephemeral power from which expect a gratifying
reward or, at least, comforting the efforts.

The women's revolution has put in competition tharldv of women
with the world of men, with divergent effects, degang on the situation.

In the case of men, who have always lived in commipatwith each
other, a good portion of them, overwhelmed by tae fiamily situations,
economic and social consequences of women's liberatit is
unmasculinized, accepting passively, but not hgppihe eruption of
presence of women in economic and social life anhé family. This has
developed a depressive process whereby the aggresss of the weaker
sex is a winner and the behaviour of the male epljechanged. He is no
longer the master father, he is no longer the ohe frings the money
home, and he is not the essential point of referéoica woman.

38 We might recall the feminist theology of Maryldawho tried to expose the
androcentrism and phallocracy of sacred textsthihee persons of the Trinity
are all male; according to Genesis (ll, 18), thenao was created for man; the
Decalogue (Exodus XX, 17) places the woman in tla@'snpossessions, along
with servants and domestic animals; the Hebrew wWord'husband"(ba 'al)
means "master"”; the Jew's prayer reddibank you, sir, for not making me a
woman'’, Paul declares that man is the woman as God is(Fest Letter to the
Corinthians, Xl, 3); for the Fathers of the Churdiie woman exists only for
procreation(opus generationis ordinateinodern Popes adhere to the traditional
iImage of woman as wife and mother. See. Odifredairgiorgio: The Gospel
according to sciengeeinaudi.ed, Turin (1999), p. 131.
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By contrast, in the context of women has occuragdthe one hand, a
strong push to fill the roles previously exercidsgdman, while the other,
often for reasons of age, this rampant trend tgied by other women as
no suitable to the femininity and the traditionaion of the angel of the
hearth.

Poster extolling the struggle for the freedom of wmen

Basically, the man is forced to give positions acial competition and
the woman takes his place.

But the woman has an ancestral, biological and gmynfunction that
cannot be confused with that of man. In the curreituation,
sociologically, the woman is winning, but at a primuch higher than
man. Typically she has two jobs, at home and oetgié home. Listlessly
the man adapts himself to exercise domestic functiaften the woman
earns more than the man, or at least her remuoerigtindispensable for
leading a life as a couple sufficient to the neéthe family. The man is
no longer the bearer of economic stability.

If these costs are too high, the woman gives uanaly for career or
she gives up a career with the frustrations thaear

Then, she is sexually released from social judgnmieom the risk of
unwanted motherhood or indissoluble marriage; sham@ces her right to
orgasm and sentimental freedom, modelling herselfttee example of
men. The alternative is the loneliness ofshwle

There is, therefore, an imbalance of situations ¢aanot fail to find a
different setting in the future. And here is theesfion of the formation of
person in the society of the future.

37



This is a time of transition as all those that hgeme before us, but
with one key difference: the runner on foot is daken by those who ride
a bike, who rides a bicycle is easily surpassethbge who go by car, but
then there is the one who takes off, and at thattpgbere is no more
competition. Someone flies and the others remainthenground. The
social change that is emerging is so strong arekpansive and explosive
that nothing will be as before, in the old traditb social patterns. Those
who do not adapt will remain on the ground.

We must wonder how will be the society of the fetuwith the spread
at all levels ofinternet with telework, with new professions, new energy
challenges, with the problems of environment andnate, with the
institutional inability to manage their own offspg, with the cancellation
of the distances and the shortening of personad, taespite the increased
longevity of the population.

How much people are prepared for this? How humhimk tof facing
up these challenges that come to us from a futwrehntloser than we
think®?

The institutions do not think about the future. Tdudicy does not want
thoughts, but it is only suitable for new electionEhe support or
development structures, which should be operatarg, not suitable or
exceeded by the demands of a new age, nor anydherldo create new
ones.

The same Universities, which annually churn out dgedes
unemployed, are out of time, because they provatetlie sterile and
sectorial teaching, in a world in which the syneagyl interaction between
different disciplines are almost universal requieatnnow. All the more
so, families, men and women, young and old, areobudtiture time in
which they should be located and live the presetit mvadequate tools.

In rapid evolution of the times, we are all capableadvocating
inadequacies or disasters. It is much more diffitolimagine effective
and competitive solutions.

Women who come from thousands of years of commedsave shown

and demonstrate an extraordinary social vitalithey have centuries of
silence behind to talk, and centuries of absenaeder to participate. The
fundamental issue is that the challenge of theréutioes not resolve in the
conflict with the corroded power of the male buather, through a

common understanding in facing up this challenge.

39 See Friedman, Thomas [he roots of the futurdMondadori ed., Milan (2000).
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There should be a mutual arrangement between ®as,saccording to
the diversity and biological expertise. In thigiming becomes a dominant
and essential factor, if only to understand and eeth evolution not
passively.

In the current western society, the main emergielgld of application,
In respect of which the secular ethics can playngrortant and effective
role, they can be traced back to the relationship wneself(the ethics of
memory) with sciencgthe ethics of integration)with the public function
(the ethic of responsibilityand, finally, with the othergthe ethics of
identity).

3.2 The ethics of memory.

The restoration of a secular ethics is based offiottmeation of man, as
the largest maker of wellbeing and the fortunetheplanet.

Training is not an easy task, especially if it ist dimited to
professional training, but rather it tends to pspdse an intellectual
anchor to the past in terms of a present that isrefoundly different, in
all its many problems and its prospects, not oatyhhological.

On the one hand we need to rediscover and makesatbdiscover the
roots of the past from which today's society emargad secondly, it is
necessary to transform the old values in the modense, new and more
functional to the needs of man today.

To recover the past, to relive events and remotatiens today can not
only be a teaching, often painful, but it is thegective tissue that forms
the basis of moral and cultural conceptions of ¢peand of human
communities. The ethics of memory forces us to reber events both
happy and unpleasant, to make judgments, to umhelsthe past that,
willy-nilly, is almost genetically part of us.

A shared memory can establish or strengthen theesehidentity of a
community. The ethics of memory deals with rememobea oblivion and
forgiveness. Even here, the constant acknowledgneén& not only
genetics memory is not the "passive" consideratbbna reality now
overwhelmed by the time and that does not belongst@anymore. The
filter of personality takes over the most importiedtures and makes them
its own.

Past values were stubbornly imposed and commonérdnéy the
power wielded by the Church and the Empire. The-Rkxdonic thought
opened up new speculative horizons to philosopbérslumanism and
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Renaissance, who were saddened by the religiousystical experiences
of Augustine or Thomas that were addressed to noidleals and
otherworldly aspirations.

The fall of Constantinople

The Cultural Revolution took its cue from the fallConstantinople by
the Turks and the subsequent immigration of writerel Byzantine
thinkers to the West, especially to Italy. The sameolution overthrew
cultural patterns no longer adapted to the chatiggdhave occurred in the
political and religious context of the West Europe.

The fortuitous discovery of th®e Rerum Naturaof Lucretius, by
Poggio Bracciolinl’, Lorenzo Valla's philological criticism of the $al
Donation of Constantinghe end of the millennial Empire of Byzantium
and the discovery of the New World, marked impdrtaitoments of a
revolution that, in many respects, influenced Eesopculture definitely.

40 See Greenblatt, Stephdiine manuscriptRizzoli ed., Milan (2012), a beautiful

essay on the work of research by Poggio Braccialimd the importance of the
De rerum naturaof Lucretius.
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A medieval construction site

The Middle Ages was the cause of a progressive gehan the
intellectual society of that time, with the pressron and transcription of
old documents and the transmission of their knogaedvith the gradual
liberation of man from ignorance and poverty anthwhe start of a great
cultural revival, after the long night of the bariba invasions and the
ecclesiastical predominance.

41 The transition to the second millennium markdoav revival of the European
social political system. The barbarian invasionsenarrested, new realms and
new principalities were consolidated, the Church teached a great power and
its magisterium goes from Greenland to the EastaBfjme Empire, although
disputes and separation of Photius. The economyvees too, thanks to the
system of vassalage and monastic incardination. fétests, which with land
abandonment have covered Europe, return to betedjdny farmers of the
monasteries and by peasants that have to feedangroumber of people. The
advent of Gothic, then, with its huge demand famber and other materials,
determines a market with costs and increasing tprdfat lead to new business
activities. The economic cycle tends to expand d&ikdyise, and the rate of
aging populations increases and, in turn, callsyéw commodities and so on.
Certainly we cannot speak of a wave of wellbeinggduse the plague shakes
the system violently, but businesses start againtfam coinage is proof concrete
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In this sense, the Middle Ages was the matrix ofilera thought, the
disordered forge in which concepts such as freedmmour, love, true to
given word found the way on which to welcome thasslcal thought, the
Greco-Byzantine thought and Arabic science.

The world, came from the Middle Ages of monastea@sl castles,
found a bond that had been interrupted for cerguespecially with the
ancient Greek-Roman classical culture, transformingmto a valuable
acquisition of Aristotelian and Plotinus thought e modern era was
really beginning.

In fact, the entire Western world has its cultiaatl Christian roots in
the Middle Ages. The Enlightenment, then, has freathan thought, it
has made possible the setting of despotism, itraasformed a society of
subjects in a partnership and it started the psssesf democratization,
variously understood, that delivered the moderndvor

Now, the ethics of memory has to mark the modern afadnim. This is
not a return to values or principles of the Midélges, which would be
inapplicable in large part. Rather, it is to becosmeare of their existence
and function that exercised over time, for manytaeees, to constitute a
part significant of culturabackgroundof Western civilization.

Over the centuries, this link with the past hasnbgesatly eased. The
evolution of society has been much more techno&dian spiritual, with
an impressive development and ever acceleratingesf tools at the
service of man and his ambitions, while, conversaligion awareness on
consciences has fallen.

The technological innovation has long precededaiti@ptation of the
spirit, reduced to follow the events but not toedtine them or anticipate
them. For this reason, in the race for money, ppwsibility, modern man
has lost the sense of his own values and traditions

In Western society fleeting myths are moving veagtf and they are
devoured by the evolution fever and the scienpficgress’ one. The new
frontiers of science highlight how limited and fmiare those of the human

of it. The improved weather conditions after thealiiite age allows transport,
trade and travellers, often focused on the roadsaitth: the pilgrims who
brought so much part of civilization with the caftrelics.

The new world that opens after the Year One thalisamot perceived as a
world of hope and happiness. The time is alwaysaf, as the armour of the
Knights, but the epics start, tansons de gesthheChanson de RolandEpic
tales of the past flourish and transmute blood t@aglic episodes, such as the
defeat of Roncesvalles, in ballads, poems, poenfigrsng memory.
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species. The protagonist man is, at the same thmoee and more victim of
the ghosts that he has evoked.

The reform of man is not possible and, in any cdisés not the
responsibility of someone or of short time. Howevecan start a process
of qualification and training of the man of therthmillennium, or at least
of his ruling class that is the engine of the fataompany.

It is not enough, then, to retrieve the valueshef past; it is necessary
to transform them into active and effective pritegpto be transmitted in a
credible way, so that everyone can make them their and inspire to
them.

For these reasons, but not only for them, we nestbre the sense of
origins; we must assert the values that have béen blasis of the
emergence and consolidation of our Western citibra The ethics of
memory should revisit the old values, which areimmense spiritual
patrimony, in a modern way and with a new and cditpe spirit,
reinterpreting them as spiritual guidelines of d¢ans inspiration for
everyone.

In accordance with the ethics of memory traditiomalues should be
adjusted in today's values. They are more importsetdause, in the
Christian West, they represent a strong anchor eoeapto the widespread
feeling of a drowsiness of conscientesThe great changes that have
occurred over time have improved the physical ifeman largely, but
they have appeased the spirit or they have notidemrs it.

For this reason it is required an awareness ofptst, the ethics of
memory to manage the future of human society, tpkmio account the
evolutionary reality in which we live.

3.3 - The ethics of integration

Regarding the science, it is known that the diadogatween faith and
research has always been very difficult, startmognf primary comparison
on the creation of the Universe. This is not theecaf repeat known

42 To paraphrase Karl Popper, one might also 'addhat there is only one access
road to science or philosophy: to meet a problensee its beauty and fall in
love with it; to marry and to live happily with itill death do not part you,
unless you encounter another and even more fasgnatoblem or unless you
get a solution. But even if you manage to find ltsan, you may discover the
existence of a whole family of enchanting, thoughhaps difficult, problem’s
children, for whose welfare you may work with a pase, to the end of your
days".
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themes and opposite reasons. It is a comparisdarh#isanever ended and
that reopens centuries-old unresolved conflicte wdch new discovery or
scientific intuition.

The secular ethics tends to deal with the problexised by science in
a much less conflictual way, assuming that evengthihat is not provable
and repeatable with laboratory instruments beldagsother realm of the
spirit (the irrationality) so much legitimate, whithas an ancient history,
its rules and its own precognition.

What, however, is demonstrable, repeatable, istaineand definable
phenomenon, even within relatively wide limits, rfravhich it is possible
to draw some practical consequences.

That being stated, it is clear that the earth dmel wniverse, the
vegetable and animal world, geophysics of the plaie space of the
mind are the structural elements in which and witftom the life of man
goes on.

How can a human being do not try to understandetharonment in
which he lives, to study the mechanisms, to tryriderstand the evolution
of which he is a part? To know the system in whaghlive allows us to
prefigure the risks, to compensate the defectsnaée synchronous the
life of man with everything surrounds him. As themal does not bite the
hand that feeds him or not dirty his own nest, smmntegrating in the
best way with the external environment, cannot simaluld not be moved
by destructive or polluting intent that may jeopaedhis naturahabitat
Indeed, he must do everything to preserve it.

Before the mystery of the Universe and its creatiman has tried to
understand the very reasons for his existence enveay or another for
thousand of yeaf3

With the gradual acquisition of advances in scfenfact (which we
cannot accept in all its implications), the primdémnction of science was
not so much to satisfy the natural curiosity of mhat to develop the
knowledge to better integrate the existence in tinéversal context,
allowing him to draw lessons and awareness alilapoove his life.

The individual human being, in the community ofethuman beings,
Is an infinitesimal fragment, but he is still paftthe whole. What happens
to him is reflected on the whole humanity, for betir for worse.

The primary objective of the ethics of the integmatis to understand,
through science, the structure and workings of neatdence it arises the

43 See Barrow, John DThe book of universeMondadori ed., Milan (2012).
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ethical principle of the search for an incessatdgration of the individual
in relation to the nature that surrounds him.

The integration of man and nature

The man has got a rational nature and a reasomrchvifanscends his
physicalness. In this way, he tries to understanit, the tools of science,
the world in which he lives, launching a sort caldgue between science
and nature, from which the innovation flows. Ths mot only to
understand but, discovering the mechanisms of eator have also the
possibility to intervene to correct, improve, omehate, if possible, the
problems, even existential, that beset humanity ¢lample, in the field
of prevention against disasters, technologicalwation and health).

Is there an ethical limit to the research? Thigne of the key points of
a long-standing problem. Simplifying, two obsergas occur:

* by nature man is led to investigate and to qaastie why of things,
and this is an unstoppable process. For this seiemest be free, as
human thought. To compress or to limit it to ordesioes not mean
that it cannot develop elsewhere and, perhapsputttontrols;

e there is no limit to the research if not to thend where this can be
turned against the man and his life, putting intoesiion the
principles of inviolability of unavailability andhat are at the
foundation of human ethics and common good.

Sure, there are crimes, wars, and the tools of mhessuction. But this

IS, in fact, evil. It is an unethical behaviour.kAife is not lethal if not to
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the extent that the hand of man directs it agangerson rather than on
bread. The ethics of integration activates thearsibility of human being
towards natural world that surrounds him and alkgnhim to live.

Anatomy Lesson

3.4 The ethics of responsibility

Generally, in a social structure regulated by desysof laws, decided
by a staff of elected people for this purpose, hglkectoral staff composed
of all citizens, the civil service is the greatestpression of that
relationship of representation that focuses in teenocratic process.
However, this process meets certain limitationstsnnatural applicative
degeneration and in the permanence of the spirgetffexaltation or of
over-whelming that drives human being to reachpiwer and to remain
there indefinitely.

The reasons for the electoral mandate, for whidreths an election
system more or less perfect, can be traced batlket&nlightenment idea
of Rousseau about the social contract: the mereagrelesignate one of
them to guide them and to represent them. Thislwegoa commitment of
the designated (or the elected) towards those vewe lgiven him this
mandate and, conversely, the commitment of thedellmwv him and to
respect his decisions.

Obviously, this reciprocal and "contractual” redaghip does not apply
if the elected person governs on his behalf origitterest and not on
behalf or interest of the community by whom he wksted (even of who
has not elected him), to which he should provide.
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Obviously, the question is not so simple: politioadvements (parties)
are formed, alliances between interest groups agated, the powers of
the state which, in theory, should balance eackrpttecome imbalanced
and, in the end, who wins the electoral game mtedominantly in favour
of his own interests (even ideal) and of his mehths point the social
fabric crumbles because power is not exercisedef@ryone anymore.
Thus the public function is lacking.

Meeting of the General States

When this happens, and the phenomenon is cycliwalState becomes
ungovernable and it vegetates in the inactivitye Bgstem suffers from a
lack of replacement. The voters in general no lorigel represented and
do not see, in the state and in the rulers of thi#ip matter, the protector
and the guarantor or the interpreter of his owndeedut they see an
abstract entity, often inefficient, expensive te thxpayer and, sometimes,
even hostile to him.

With this situation, the ordinary citizen reactssfiwith indifference,
then with irritation and eventually he turns oneTkrench Revolution is a
classic example of how the bourgeoisie (the scedathird state), taxed
and discriminated in relation to the clergy and tiobility, was forced to
take the situation in hand and to seek justice.

Without going to the rigours of Hegelian idealisndahe extremes of
the ethical state, it is common sense that the ssathhowever, the central
reference point of a nation. When the state, reallylonger exists, or it is
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decaying or it is not capable of ensuring justigerk and social security,
it neglects the ethical reasons for its existenod the originalsocial
contractis broken.

The State, in fact, is not a legal abstraction bsean reality, it is the
result of the men who work there, who make its lamsg who direct it
politically.

The ethics of public service should inspire mensemoby the voter. It
Is the political and moral responsibility of theee&ved mandate. When the
politician exercises his mandate in accordance wighown interests or
those of his reference group, he fails in his fiomcas a public man, and
therefore, in his liability.

The administration of a modern state is an extrgroemplex thing. It
IS not just a large company or a large churchlarge association. It is the
common expression of millions of people in whickyhecognize and by
which they are led, managed and protected. Thekimgaof the social
contract is a harbingemlnusof dire consequences, sometimes bloody for
everyone.

This trauma depends not only on the inability @ gneed of politicians
who have failed in their mandate, but also on #uk lof their moral sense,
because they have betrayed the trust placed in.them

The principle of voter confidence and respect @irthwill is based on
public ethics. The violation of these principles,addition to generate tax
evasion, corruption and violence, it alienateszeits from politics but,
above all, by the state, fomenting anarchy, sesessind ultimately
revolution.

3.5 The ethics of identity

The necessary starting point is the fact that tie@e common human
identity, lit up by a common element to all racesl all ethnicities: the
reason.

This consideration does not mean that we are alisioly equal but
that, despite the diversity, the single basic commlement that sets us in
comparison with all other species is a principle rafionality, even
elementary. We are all immersed in a mysterioas)sient and universal
context of what we know little, and that has frggitd because of its
complexity and its immeasurable greatness for thaods of years.

The synergistic acquisition of new realities andgble developments
follows from our ability to understand and convédiserable reasons for
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contending fall, the same that have produced m#li@f unnecessary
deaths over the centuries.

The implicit acceptance of the diversity of others,the substantial
identity of the human being, is the developmentaoknowledge that
becomes synergistic and collective and that, ttanghg and sublimating,
goes to make up a new connective tissue, even nethatal as well, of
being improving. The establishment of a permanealogue with the
others turns into the consciousness and in fulllamess of the complexity
of human relationships and the world of man.

The French Revolution of 1789

The loneliness of being reduces in recognizing elas others. The
existential plight fades in the context of collgetiplight of the existence
of a multitude of thinking beings, @rpusgenetically unique and, at least
so far, dramatically alone in the known universdthwa collective
responsibility to preserve and improve the plahat is available to him
and in which he lives, and his extraordinary specie

The ethics of identity explains that the principlesolidarity derives
from the man because the man's responsibility espdiuties to others and
vice versa. If man were a monad, detached fronlivireg context of the
planet, he will have no liability. But he would reeven neither science
nor the search of himself.
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The principle of identity should not be understaody in the sense of
solidarity interested in performing an act of chario discharge his
conscience, but it has a much broader scope. Thesaif identity allows
a not competitive comparison, but a comparativeanmpared to systems
and different answers to common problems: povéipnger, thirst, evil in
its many forms, both human and natural.

The existential crisisby Dave Culter

By its nature, the mind has no limits. It can tlaneunknown worlds,
go back in time and give off myths and fantasiegl eemember, maybe
correct unpleasant memories, invent or create edpntinew situations.
Today, the virtual network becomes the naturalrhgast as unlimited, in
which the mind can consolidate and transmit itseeigmce. It comes with
oneclick from the personal virtuality to collective virtutgl

Among the many negative factors of the processlabadization, one
of those positives is that the interdependence dmtwcountries, despite
the difference of situation existing between theims more and more
present(the flutter of a butterfly in Texas may cause antlegjuake in
Mauritania). In this, the development of communications tetbgy has
not only made great strides in technical terms, iblias created a real
global network of interest and development of huraatvities, ranging
from simple conversation between two people fropad to another of the
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world, until the development of new ways of reprégsey their thoughts
and communicate them to an infinite audience, uh#d emergence of
telematics feelings: things completely unthinkaloriil a few years ago.

The virtual world is gradually taking place nextthe physical reality,
but virtual, by its very nature, demands a newcethibe successful and to
compete with everyday reality. Otherwise it's jiesthnological onanism.

Without roots, without values, without ideals, vath a profound
maturation of these concepts in the ego, everythings the risk of
becoming a kind ofvar gamewhere we do not win anything, but we Kill
the precious time of life that, in the meantimaesce is stretching for us.

That's why there is the need to restore the valudélse consciousness
and the need for ethical development that givesa agreater awareness
of his destiny in the universe.

It is the abandonment of metaphysics and the sefarclkod in the
sense that these are personal matters that bemrapdther perfectly
legitimate realm of the spirit, the believers’ ofmt that many are no
longer needed to live. What may be useful is thescmusness of his own
limitations and the need to overcome them, stafftiagn consciousness of
being regardless of the underlying causes of the exgstd do not know
what | am, but | am.

CHAPTER IV
The Templar ethical principles

4.1 TheTemplarism

The return to antiquity, and especially to certaiedieval myths, also
involves the world of the ancient Knights. It wdmwge all Freemasonry to
use symbols and rituals of the Templars matrixrethg also stimulating
the curiosity and interest in that world, evokeddther purposes and, in a
sense, as opposed to the Church, which decreatishaution.

Since the eighteenth century it was born a trerat thill find its
organizational autonomy with the formal reappeagaoicthe Order, with
Philippe d'Orleans, and that will be joined, indegently, to other
intellectuals (or speculative) organizations, mane less similar, that
flourished in France, England, Germany, Italy, ardch will lead finally
to the French Revolution.

Since then, the Templars were included in thislledtual context,
breaking the tradition of silence and of the octtdhsmission of powers
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and hierarchies, claiming their freedom to be agjaithe established
powers, in their various institutional forms, paséy bent for centuries, in
Templar matters, to the wishes of the Princes ®Church of Rome.

Philippe d'Orleans

The ideal of the knight, between the eighteenth amketeenth
centuries, completes the work, highlighting theeralf the individual
against the great wickedness of the institutiogatesns, the violence and
Injustice of the established powers and the exjstinlitical, economic and
social situation.

The Templars, perhaps unconsciously, have trieghtbody this role,
relying on an often mythologized past, but thatime¢d to fashion with the
fall of Napoleon in Egypt, with the first major @waeological discoveries,
with an intense and politically different recoverfyrelationships between
the major European powers and the Islamic world, especially with the
Sublime Door.

In the nineteenth century, and not by chance, \aé salking about
Templarism whose story is consolidated between the Enlighter and
Romanticism, as an expression of a return to ttewaith a certain amount
of polemicvein against the Catholic Church and the monarchiesithd
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decreed the suppression of the Order, but alsotivgliscovered intent of
earning the favours again in one way or another.

Nevertheless, it is not easy to give a correct nitedn of the
Templarism as it has developed over time, which can be dtrdmck a
series of events, of knowledge, of doctrines markess confused, which
tend to sell as Templar what Templar is not or,thettorically, has never
been Templdf.

Reasoning in terms ofemplarismis quite difficult, instead it is
automatic the reminiscent suggestion determinethisyterm. It is not, in
fact, neither a new philosophical movement nor guea intellectual
recollection and political movement or even a tielig or social
conception. More than anything, with this termirgploan emotional
suggestion establishes and, especially at this, timeesponds to the
fashion of the medievakvival we are experiencing for a few decades.

All this has led to the spread of the generic tefnthe Templarism a
locution of mannerism, but so evocative and sudhtdy comprehensive,
in which it can fit everything and the oppositesokrything.

If the Templarismis not given by the knowledge of Templar history,
both ancient and recent, and neither is the knaydetthat many of the
mysteries of that time were still unsolV&df it is not a philosophy or a
concept of life, it is not possible to infer whatwally is.

The knowledge of events subsequent to the fires3@#, so uncertain
in its developments, from th€éharta transmissioniso the supposed long
series of Templar episodes, in Spain, Portugal,ti&ud, after the
dissolution of the Order, from the almost unintptad, but always
resonant, sequence of G. Masters, first hiddenthed manifested, until
the time of Napoleon I, well, the knowledge of thlat is not and cannot
be defined Templarisms but it is only part of a certain historical
specialized culture.

From the first world war, apart from the famoushaves that no one
has ever seen, that were brought from Beldflom Portugal, ideas and

44 See Ventura, Gastoneemplars and Templaré\tanor ed., Rome (1996), p. 27
ff. See also Jannaccone, Mario Artuiicemplars, the martyrdom of mempry
Sugarco ed., Milan (2005), p. 119 et seq ..

45 For example, what became of the Templar fl¥état were the true relations
with the Islamic world? Where is the fabled treasof the Templars? Are there
or not esoteric practices in the Order?

46 Why were they in Belgium and not in Switzerlaridr example, that is a
traditionally neutral country and where was a pattrly active G. Priory?
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history merge, the real or imagined legitimacy mwne in various and
contrasting ways. All this seems more intrigue aals of succession than
Templarisms

The Charta transmissionis

The spirit of charity, which is often the pride wérious Templar
organizations or self-styled Templars, does notifyuhe Templarisms

The equationTemplarism= works of mercyisks not to be believed by
the facts. If being charitable means to be Templdmsn all the people
with a spirit of sacrifice and altruism would benijgars and, likewise, all
other charitable organizations that exist in theledt is not conceivable
even the opposite, that is, a Templar cannot bé sube is not even
equipped with sufficient spirit of charity.

But neither the historical knowledge nor the cladnié activities give
content to the notion oTemplarism A sufficient specificity lacks. In
addition, many things have changed and they finglaoe in the vision of
the Templarism¥.

47 For example, the current Order of the Templmitsdalso women among its
members. To be a knighthood and military orderwal as monastic, it is an
absolutely unique matter and not common to allrotin@ers of chivalry.
Moreover, the Order is no longer the armed winghef Catholic Church, and
this, after the trials against them, is easily ustdadable. Since 1971, the date
of an International Chapter in Chicago (lllinois USA), the Order has
profoundly changed:... the Order was to be universal and not limitedany
one nationality or language.The wordCatholic is replaced byChristian and
the Order becomescumenical Christian
Contrary to popular belief, there were Templars wopreven at the time of the
ancient Order. We are authenticate by acts of thegss of Cyprus, between
1308 and 1310, some iconographies depicting sonmaplee Dames and,
finally, the Ancient Rule, with an express prohimt of attendance and presence
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The Templarismseems to tend to a daily pragmatism, living with a
reality not always easy to accept, as well as tioeeat Knights co-existed
in the Holy Land and in the Iberian Peninsula wita Arabs, Byzantines,
Turks and Mongols, Kurds, Tatars and Sufi.

Medievalist nostalgia of recent years (the bookshaye full of essays
and stories, often romanticized, on the Middle Agesexerting a strong
role emotional and promotional about the idealefplarism,changing
partly the history and cultural interests of theple, with a crude epitome
of centuries of re-enactments, grudges, esoterisnts suggestions, so
often languorous as unfounded.

In this way, theTemplarismthreatens to exist only in the minds of
those who speak about it. Nevertheless, at leaatkassic concept, it can
take shape:

* in constant reminder to the ancient traditionzlof/alry represented
by the Order of the Temple, as monastic historytiajlin the ideals
of loyalty to the Order of obedience and protectbthe weak;

* in defence of the Temple, conceived with the spsition of the
word "temple", no longer in need of physical detfia the military
sense), in the spirit of man, understood as thengiss reality and
common. The Temple is the man, with his values,hmssory, his
ambitions, his intellect and his creative power;

* in the attachment to traditional values: an iet#lal anchor, but
above all spiritual, facing of changes which hageusred over time.

Finally, the Templarismmay dream of a better society and for this
reason different from the one existing and one fe&ms to loom in our
immediate future, but that does not mean to creatgttempt to create an
alternative society.

In no way, in fact, the Templar goes against @uitiety in existence. It
Is another matter, a political problem from whible Templarismshuns.

4.2 The meaning offTemplarity

Today, to be Templars in the complex meaning aiteit to such term,
mystical, sociological, religious, and intellectualth no doubt it means to
refer to an important, cultural, spiritual and argational heritage. The

of women in homes and in Templar fortresses, iserahmbiguous when the
rules n. 70 and 71 state that: from now on, women will no longer be accepted
into the house of the Temple as sistersthéreby we deduce that before all this
happened or could happen.
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deep conviction of thisnprinting has nothing to do with the equally deep-
rooted belief that any return to the past wouldepbemeral, unhistorical
and unproductivé,

To be Templars withess a recovery will of thesaits@il, civil and
religious values that increasingly are dulling lme tconsciences of many
people. It means to claim proudly the historicas@ns of one’s roots, to
accept the diversity of others with respect and spirit of tolerance, but
at the same time, not to have the fear of being sbm civilization, which
for better or for worse, has to be based itsethéomoderft world.

These are not innovative fancies or truth to reveal we pretend to
teach anything to anyone. It is, however, to derrates by example a
possible different way of life in today's society.

In this sense, th&emplarityis opposed to the concept used and abused
of Templarism which tends to disguise as Templar ideas or ohssror
behaviours that have little or nothing as Templar.

In Templarity there is no intent of prophecy or esoteric or new
doctrines. These are not matters that belong tarémeplar world, where
there are no saints ply menor fashion mystic, nor we intend to express.
Indeed, who refers to the Templars values, becauss#s its roots in the
past, but the head in the future, it is not a fe#o of philosophies or
esoteric or extravagant theories or sectarian adges. On the contrary, it
intends to operate in our time, for the men and anvho live next to us.

In Western society, the disintegration of the tiiadal, political,
religious, cultural and ideals reasons, has letth¢oemergence of a whole
series of myths and prophets, and to the growirsgifiation of seven
associations of various kinds quite assimilabléh&se.

Any new faith, the Templars of today wish to prafesould be in
contradiction with their history and would end wansforming the Order
into one of the many sects that crowd in contempasaciety.

48 See Venceslai, Stelio Wrhe Templar UtopiaLaris ed., Colle Val d'Elsa -
Siena (2011), p. 147 et seq..

49 Too long a false acquiescence to the valuedhafrs has led to the oblivion of
our own. Too often, an ancient culture that hasrots in the Renaissance,
Humanism, and in Christianity in the Roman Worldemed a weight hardly
bearable, to be a source of fear, shame of a pashich we were cruel, not
unlike other peoples, intolerant, but not so ddférfrom the fundamentalism of
yesterday and today, certainly predators but a¢ésodrs of ideas of freedom and
democracy harsh still to a large part of the planet
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Very simply, however, it is possible to think thiaé world in which we
live and the society of which we are a part caredes best people and
aspire to fairer solutions, in the interests ofaaltl not only for the benefit
of a few. In this sense and for this purpose tlaeeenot many signs from
the past, but the present incitements are infinite.

Reflection on alienation by Alberto Gallingani

We are required to be consistent with our timeagk ourselves some
guestions and try to give us or to have the necgssswers.

It is all too easy to speak of the evils of modevestern man:
loneliness, lack of spirituality, the excess of it@st competition, the
disenchantment with traditional values (family, tstareligion, the
principle of hierarchy) the so-callaienatior®. These are all issues, in

50 See Marcuse, Herbeithe one dimensional maikinaudi ed., Turin (1964);
Waldenfels, BernhardPhenomenology of the strangdRaffaele Cortina ed.,
Milan (2008).
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their analysis, even ruthless, easily found aelitdverywhere, in the
writings of sociology and psychology, history oilpbophy.

There arestructural aspects, so to speak, on which we should refbect t
grasp the sign of the mutations in act generatedhbychanging times:
longevity, women'diberation™’, the bio-genetics, liberty or selfishness of
microcosm-person, the loneliness of the human hehegdevelopment of
innovation and the resulting technological-soamlution, the failures of
globalization and its prospects, the loss of vaklmes the rise in exchange
of the various sects and magic in a broad sense.

The values of Western civilization are certainlyt perfect and, above
all, they are not so easily exportable, as forra lome it was believed, to
all the men who come from cultures rooted in vaffecent ways. But the
model that this civilization has contributed torfgrhowever imperfect and
flawed, as directly and indirectly it generatescdisl and crisis, it has been
until now the only winner and it is the frame oference of any civil
evolved society”.

The acceptance of this model has never been n&#ssrnor peaceful,
but the other models that sometimes have estadlisteen for many
years, have been put to the test even more ingffeand tragic than the
western ones.

The same availability, sometimes only theoretit@alynderstand, even
not to accept the logic or unhealthy behaviouroating to our common
sense, from sacrificing at the stake of Indian wigado the Islamic stoning
of adulterous women, from infibulation to slaveityshows a degree of

51 On the status of women in the space of barebndury, profound changes have
taken place against the millennia that precedeslmtbman is liberated, she is
more independent, especially financially, she wprglse marries later and
chooses her owmartner, she use contraceptives that free her from fear of
pregnancy; virginity, for many, is no longer a refece value, the company
agrees behaviours once severely repressed.

52 Obviously, the system is so complex that tle@esvarious opinions of learned
men. See, in particular: Bauman, Zygmufite discomfort of postmodernity
Bruno Mondadori ed., Milan (2007); Fukuyama, Frandihe End of History
and the Last ManRizzoli ed., Milan (2003);. Galbraith, John KetmeThe
Affluent SocietyBollati - Boringhieri ed., Turin (1972), which ge back to an
optimistic view (1st American edition is 1958), KieNaomi,Shock Economy
Rizzoli ed., Milan (2007).

53 Consider, for example, the tragic experience€Cammunism and National
Socialism.
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civility and openness to foreign cultures far geeahan these cultures
demonstrate against us.

But the willingness to help others must be coupbgdthe rigorous
defence of our values, the rediscovery of our roihis revaluation of our
past.

It is certainly true that in the thirteenth centuhe Crusaders were
barbarians who hammered the two greatest civibmatiexisting at the
time, Islamic and Byzantine. The whole history afirépe, especially
Central European and Mediterranean ones, focusedthen struggle
between the Christian and Islamic imperialism.

Stoning of an Islamic adulteress

What came next, with the destruction of Byzantiwith the discovery
of America, with the despicable Western colonisaijowith slavery, so
deadly, especially for the African continent, hasem one of the most
terrible aspects of our civilization.

But it is frankly baffling that now the Western varshould not only
deny this past, but also feel a sense of infeyicaimd guilt for almost
everything. We must have pride to have those geslénd defects, which
together have allowed us to build the system incivhwe live and they
have produced the fundamental rights of a free wiam in many parts of
the world are still denied.
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Conversely, wellbeing dispersed the ethical anditspl values that
guided the men of the Middle Ages for better andiforse”,

The Temple is no longer a physical place contebiedluslims and
Jews, where Christians, fewer and fewer, are thergst part of the
Palestinian population and they risk being onlyigtdnical curiosity. In
this way the Temple is profaned and deactivated.

The Temple is in us; it is given by our culture, diyr roots, and pride
of being who we are. ThEéemplarityis a way of being and behaving, the
attempt to have a philosophy of life that can be example and
encouragement to others. Just as the ancient balitsfecathedrals carry
stones to raise their buildings, day by day, sotédmple is constructed,
defended and is enhanced by stimulating emulatiod ereation of
adjustments to the existing models.

There is something to do to correct the worldhis is the Templar
challenge. This is th&emplarity in the sense to be given to the lives of
men who have not given up their freedom of thowgid their hope and
ability to change things.

All this may seem very utopian and the philosophrationalism that
comes to us from Kant and Fichte makes us well awahow difficult it
iIs and perhaps illusory. But this is precisely tttallenge: to try to
translate into reality our illusions in respect mfn and his ability to
evolve in an effort - too often frustrated - to ogate the structures of our
society.

Not a political movement or a doctrinaire conceptentrusted to the
faith, then, but the serene consciousness of teé tteuse our resources to
improve our and others' lives. In this sense, tamflar utopia still has a
strong role to play in everyone's interest. Andv@ do not live on utopia,
we do not have the courage to live on the spirit.

54 The lack of knowledge and, more oftégnorance of returnarising from a
school unable to create culture, transform the gogeneration in users of
electronic games, in stunned listeners of musicenaorless acceptable, in drug
users, finding in the emptiness of their existenody these alternatives: the
family dissociation, the competition for a job, tbesire to have more rather
than to do or to produce, the exaltation of somehsjyfrom fashion to film,
from sport to television. These new myths havedadrmuch of our consumer
society in a festival of songs aogizzeswhere you stun, melts and quash the
freedom of man, giving the illusion of easy monay &agile fame.

55 On the current problems of the planet referttigion, Samuel PThe Clash of
Civilizations and the new world ordeGarzanti ed., Milan (2000), p. 7-364.
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The society where we live, if we abstract from tkeehnology that
pervades it, is not so different from that of the&ltMe Ages. As then, there
are many supernatural beliefs and magical practiegl old or new rite,
with combined use of media that is developing irual reality less and
less intellectually acceptable and increasinglyliadpin everyday life,
without really knowing what it means.

Scenes of daily life in the Middle Ages

The expansion in some areas of the world of wedlrzgsl consumption
has brought significant benefits only to a very Bemapart of the
population of the planet. The vast majority of nliga and die in a state of
miserable poverty and abandonment that is not défgrent from that of
the Middle Ages.

Never, as in recent years, we have produced so rimuchedicine,
biology, science and technology in general. Newasrjn this period, the
man has produced so much wealth in the historyhefworld. Yet, as
never as this time, so much of the world continoesuffer and to be ill, to
suffer the events and not to determine them, ® tlhe same nightmare of
the common people of the Middle Ages, to face thmsts of the
Apocalypse, hunger and thirst, war and pestilentee fanatical
fundamentalism and discrimination.
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As then, uncertainty, ignorance, violence and greledracterize the
actions of men and those of the states that remrélsem. Neither the old
nor the new religions have led to radical mutations

The Apocalypse - The Triumph of Death

The study of the past can be so fascinating fansider as unattractive
for those who feel, today, a Templar. If there iBeanplar mission it is not
to get a review of process of 1314, omea culpafrom the Catholic
Church or, much less, to recover assets lost attitha. Any proposal in
this regard would make us smile.

Some principles remain as foundation of a modermrmpiar
conception, such as legacy to acdapbto:

* no connection with Freemasonry that, historicalyas a later
phenomenon, perhaps even created or supplied ptesnpnted by
some Templars escaped to processes at that time;

« strong, insuppressible Christian roots. Althoutliere are many
Christian confessions today, no unbaptized is nateanber of the
Templar world;

* no claim to the events of the past against ther€h or anyone,
among other things, the absence of any formalilegity to any
request, after 700 years of history;
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« engagement in culture, solidarity, transparenoy @ the formation
of man.
Hence, it was boritemplarity a way of being and place in the context of
civil society in which we live. The Templar of todas not addicted to the
Templarism but must practic8 emplarity which is a way of life and to
manifest oneself, to be an example and to spealedple of today about
the problems of today with words of today.

This means to take consciously the commitment tridmte to the
Improvement of actual society, to advocate a Tengnaietasof example
and intellect, to speak to the hearts of otherscascbver the deepest roots
of our culture, which are medieval and Christian.

It means proudly claim the historical reasons fairt own roots, to
accept the diversity of others with respect and spirit of tolerance, but
at the same time, not having the fear of beingdeclr of a civilization
that, for better or for worse, has impressed thdanoworld by itself.

The deep conviction of thigmprinting has nothing to do with the
equally deep-rooted belief that any return to tastpvould be ephemeral,
and unhistorical unproductive.

This is theTemplarityfor the third Christian millennium.

4.3 The role ofTemplarity

Being consistent with own time means asking questiabout the
present and seek the necessary answers.

Of course, the values of civilization expressedthg West are not
perfect and, above all, are not so easily expatad for a long time it
was believed, against those who come from othdum@d rooted in very
different ways. But the Western model, however irfem and
misleading, as directly and indirectly generatingcdrd and crisis, it has
been until now the only winner and it is the refexe of any evolved civil
society.

The dissolution of the ethical values of Westermnsaborn from the
spread of a wellbeing, which has not made parablghe diffusion and
cultural evolution and ethics, except for technataginnovation.

The destruction of the values corresponded to bhddference to any
organizational proposal of civil and religious sdgichanging, often, in a
sense of guilt for being the descendants, the i@ls of a system that
won. But, faced with the realization of man as atitg in which species
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we cannot recognize ourselves, there is a percepdio a state of
civilization that is not common to all other cukbsr

Without prejudice or pre-established positions, mest start from the
analysis of these issues, deepening their contahttaking into account
whether and to what extent it is possible to dgvelaealistic conception
able to provide appropriate responses to theseneews.

The existential crisisby Renato Barbruni

We know the evils of modern man; to them it is gassto give some
answers, opposing a conception of life, a way toppse. There is a
challenge to be met, dropped by the big socio-paliideologies of the
twentieth century: that of an active humanism, arith aware of the
testimony of an example that makes everyday pragmaan exciting
virtue.

The vast majority of men live and die in a statam$erable poverty
and abandonment not very different from that seffen the Middle Ages.
How then, uncertainty, ignorance, violence and @rebaracterize the
actions of men and those of the states that représem.

4.4 The research of the values

The Templars come from far away: for nearly a millieim this state of
mind (how else to call it?) represented by the mgnud the Order, its
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events and its Rule, has survived, despite the udest slander,
persecution, vicissitudes, the pyres for many aedotan for all.

After the aristocracy of blood, of medieval memaoggnerally gained
on the battlefield, and that of money, based onesentially mercantile
power, a new kind adiristocracyof intellect or examplean make its way,
the bearer of new values for a society undergoméppnd evolution.

For this reason, the Templars of today may haveathbition to look
distant and set themselves the target of ethi¢tkeosociety of tomorrow;
elitist, but open to all, with the tolerance of adeand the rigor of the
principles for defence of those values that donsad a historical or social
or legal reason that is its foundation, but they @s durable as the man,
because projection of his best part.

The search of values having a certain degree dahility has always
been the task of a religious system. If you reftatimedieval society, you
cannot think without taking into account the impmte of the capital that
had religion in that society, which could not exasgthout the idea of the
Christian God.

Today it is easy to see that a large part of oarlespignores the idea of
God®. In the situation of crisis and transition fromeotype of society to
another, where the irrationality of faith are comguaby a total barbarism
of the spirit and a generalized sclerosis of tradél religious systems, a
secular morality can set as bastion of barbarisiwlence and spiritual
decay of mar.

From the Ancient Rule some fundamental principlesfclearly: the
Christian faith, obedience arising from strictlyetarchical organization,
and the strong associative link between the mendddise Order.

From everything may derive principles that can kanglated in a
modern way, because they are still significanttimtay's man and that,
taken together, should be to integrate the splriteasitage which we can
intellectually and emotionally recall, without tleéry raising insoluble

56 See Dawkins, RichardThe God lllusion Mondadori ed., Milan (2007);
Odifreddi, Piergiorgio:Why can not we be Christignkonganesi ed., Milan
(2007); Onfray, MichelTreaty of atheologyFazi ed., Rome (2005) and the
response to the arguments set out in this TreatyBhuymier, Matthieu:
Antitrattato di ateologia Lindau ed., Turin (2006); Pievani, TelImGreation
without God Einaudi ed., Turin (2006); Ranke-Heinemann, (Ba:it is not
Rizzoli ed., Milan (1993).

57 See Interesting essay by Escobar, Robdite: silence of the persecutpis
Mulino ed., Bologna (2001).
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Issues, if not unfeasible, such as those ofitheritanceor legitimacyof
Templars.

Templars in battle

The real challenge for those who today are stifldolaon the Templar
legacy is to reconcile the ancient principles wite changing needs of
society.

In this sense there is to invent everything, a @ed entire doctrine,
inspired by the past but consistent with the rgailit which we live,
starting from the analysis of these issues, deagdhieir content, without
prejudice and without pre-established positionsessing whether and to
what extent it is possible to develop a realisttmaeption that gives
adequate answers to the ethical needs of modern man

Today, the Temple can only be profoundly differ&éoim that of the
past. But the new Templars may contribute to then&bion of a socio-
cultural elite capable of playing a leading role as an exampleooftant
affirmation of certain fundamental values that isllvtransfer forward in
the coming years to the conscience of civil sodilkét is coming.

The recognition in the common identity of a singf#ecies is a good
starting point for the kind of solidarity that sh@éuunite against the
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merchants of the Templérhis should be thdarget the impossible
challenge, and the ultimate goal of the whole Temgystem.

The development of this leads to the adoption afage principles and

basic behaviours as a result of what one needs:

o faith in man's ability to fight and to dissolveetevil;

» the determination of the spirit: essential attduto say and to act
according to the principles of intellectual honesgcial solidarity
and moral rectitude in public life as in private;

* tenacity in pursuing the goals of the Order, deghe adversities that
may occur during the course;

» the rigor of the practiced example and one’stifke;

« solidarity, without distinction of race, religipipolitical or spiritual
profession, social or econonstatus

For the dissemination of these principles and ek¢éhbehaviours we

should be open to the world, to promote initiativeesd accessions, to
select and train, to identify the forms and proceduappropriate to the
goals we want to achieve. It is a great challemgenhich we can call all
people of good will, with rigor of purpose and cué of solidarity.

CHAPTER V
Deciphering the past

5.1 The vow of obedience

Obedience is a very ancient form of behaviour. beyois to conform
to the convictions, first, and to behaviour, the&hat we are required of.

Freedom and democracy seem to conflict with thidugi that is
unfashionable, difficult to be practiced, modestits exercise, almost
always sets and often violated with the complicifythe law, custom and
personal selfishness.

In modern society, obedience is a value often owé&dd, however,
little heard or considered minor, except in somsesasuch as in the
military world.

To obey we must be morally convinced of the lawéskm of the
command. If we do not have a previous moral impezatit is
contradictory to adapt to a principle that we do m@ognize. In addition,
the behaviour must be consistent with that belefcause there is an
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obvious link between the principles that have baerepted, and are part
of our own ethical framework, and the actions reepli

Abraham is about to sacrifice Isaac to obey God

Although this value has been largely taken overciki¢ and religious
society, making it their own, the fact is that, response to a sense of
confidence, a need to belong, to a kind of safejoarselves, obedience
Is revealed as a condition of fact and necessitthefspirit and life far
stronger and primitive compared to subsequentenites that are moral,
civil and religious.

This is the herd instinct of the crowd pervadedabgense of rage or
madness, with respect to theader who, at that time, embodies the
frustrations and desires. This happens for the drgermeated by
mysticism or sudden and violent sense of God coetpdo his own
prophet or shepherd. This is what men make and asim the flock,
forced to obey to survive, move or hunt, to defédramselves or Kill.

The herd instinct is ancestral, essential and pxienbbedience, mainly
due to security reasons.

But the virtue of obedience must flee instinct,Isnbting it, to become
a deep conviction. This deep and ancient way ef Bspecially in today's
society, must be aware to become free commitmeht@oted conviction,
given its almost insurmountable conflict with whadhe life of modern
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man has come constructing, adding and integratirtbe area of freedom,
individualism, tolerance, angrivacy.

The American Declaration of Independence

Through the millennia man has been growing as alviostual with
respect to the mass, from the myth of Promethebs, with the discovery
of fire stood a counterpart of the Gods and wasshead by them for his
challenge, to Martin Luther, who posed with fores the base of what
would later become the Protestantism) the direatvesation with God,
without interpreters or intermediaries, until thell fof the politico-
institutional myths with the English Revolution dfromwell, the
Declaration of the Rights of American independertbe, principles of
1789 and the great modern revolutions. All this ¢@stributed mightily to
make the man and his free will the centre of thearse, the heart of civil
institutions, an institution himself.

Similarly, all the latest international set of msila the field of human
rights follows this anthropocentric trend, from tBaropean Convention
on Human Rights to those about the defence of itlie the children,
women, abouprivacy, which move in great tradition of attention to the
human being respect of the anonymous mass withigidsyr which is
defended, practically, only in the case of genacide

If this is the general trend of the internationeddl order, more and
more having to obey someone can seem frustratidgbmost unnatural.
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But we need to reflect on two key aspects of ofe together:
democracy and efficiency, principles and practiees cannot ignore
nowadays.

The first aspect is that of democracy that, etymiclally, it does not
mean, as we are accustomed to believe, "governoifeihie people." His
first and most important meaning is thatdeimos which means "division"
or "choice" (and, that is, the power of the maygritThe power, in fact,
however expressed, constitutes the consent ofaftg fhat supports it and
the consent of the party who, along with the othenust accept.

To obey means to respect the will that was expdessth the consent
means assent. Who does not comply with this rubeiiof the system that
Is expressed in this way; as long as the laws daffiect the freedom and
the right to oppose, these are the laws of all. \tfisagree have the right
to propose different rules and behaviours for whetrn, they will be in
power, but they do not dissociate from the exisings. And they obey.

In conclusion, obedience is the principle that ¢hisr a general order
that you must follow. Otherwise, it is the wholgapatus that threatens to
fragment into an irreversible way.

The second aspect is that of efficiency: the pregjue pressure of the
ten fingers can open a heavy door. A violent bltnrck on the same door
does not open, but it only hurt the hand thatAuity action, any political
or business tend to rationalize the available nessuand to achieve the
best result with the least dispersion of forces €fficiency of the action
Is given by the synergy and coordination. The eagjusiasm is of little
use, inflames the weeds, but it disappears atiteedrop of rain. It's a
flash in the pan.

We must not turn the occasional bonfire for a nidpott the headlights
to illuminate the travellers and be benchmarksfmselves and for others.
For those who, like the Templars of today, clainbéodifferent, the same
terms of democracy and obedience can lead to sedeefbection.

Everyone in the Order, are and must be equal; ewerjhas the right
and duty to express their views and, with it, totdbute to propose and
discuss. At a certain point, however, it must beidkd, in the primary
interest of the Order, its aims and its Knights.

It is at that point that obedience is imposed: tiedicine can also be
bitter to the taste or unpleasant to the eye, butan be good for the
stomach or the heart.
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Since the Order is a complex and articulated btmlpbey is imposed
as an act of humility of the individual compared alb the others and
requires deference to those who obey. Who drives urayrateful and
heavy duties. Who gives orders, in fact, does nant more: he has only
more duties and responsibilities of others.

To obey, then, is a sign of solidarity, it strerggth our being, it
increases the sense of community, and it makesgore aware and
participant in the action and the goals of the @rde

That is why obedience is part of the secular vahfesrembership in
the Order. They are necessary: order, regularfitgciveness, and a subtle
presence, modest but real, true, strong, visible.

For this we need to obey, because the hand, whiabtiguided by the
head, shakes at random and brags good and bad,thikeythe drunk or
the child. To obey means that all parts of the thGae ready to be used,
and we can count on them, that each of them haslate and its role,
neither better nor worse than the others, butdies it can also never have
the opportunity to exercise; may be it happens onlge or a few times. It
does not matter,

What is really important is that everyone operata icoordinated and
compact way. To obey means to achieve this harmadythese goals.

5.2 The vow of poverty

The ancient vow of poverty, which the Knights tookas closely
related to theistatusas monks, armed monks and not just praying, lackin
the common sacramental faculties attributed taeaémonks.

The vow of poverty was characteristic of the oligas that the
medieval monks were taking at the time of theirssamation. The warrior
monks, like the Templars, professing the same vewouncing their
worldly goods or devolving them, in whole or in padirectly to the
Order.

The Order was the owner of the Knights’ goods anadministered
them to ensure to the Templars, men at arms or thkowers (support)
the necessary to carry out their duties. In thenewg€a battle or successful
war booty or the amount of redemptions obtaine#ingi the opposing
party the prisoners of rank, were paid into thefarsf of the Order. In
addition, over time, it had become a habit for éhedo wanted to travel
to the Holy Land as pilgrims or as crusaders, toush their assets to the
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Order, in exchange for assistance and protectiothaf families orpro
remedio anima mea

San Francisco marries Poverty

The Order, in so doing, had become extraordinaicly and powerful.

The vow of poverty was personal in the sense tlekinight could not
have anything of his own, with the exception of #hweord, cloak and
gloves: all the rest was Order-owned and the sasspons were forged
and provided by the Templars craft workshops.

The meaning of the vow of poverty, of course, wawich further, in
the sense that the profession of Templar faith iedpthe renunciation of
personal enrichment and total dedication to thdipsland Templar policy
objectives. The Knights, as individuals, renoundéd right to own
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anything but, as Templars, were part of the power\aealth of the Order
on which they depended.

Jacques de Molay was accepted into the Order

This vow of poverty answered a need not only nmjitebut purely
monastic; since the start of Christianity, all tii@nastic orders wanted
their monks to renounce worldly goods.

The teaching of the Church was, in this sensenataat thing, at least
from the formal point of view. Despite the pomp amtichment of many
ecclesiastical dignitaries, the Church was andtbdx poor.

Several times over the centuries, this idea, wichne directly from
the teaching of the Gospel, was able to be betrapeithe point that there
were recurring religious sermons, even by laymeho walled for the
return of the Christians, and especially of theinisters, to the simplicity
and poverty stated by the Gospel.

The voice of St. Francis, later, while not placitsglf directly against
the Church, it would have interpreted, in a dramaay, this requirement
to connect poverty with strength and richness efdpirit®.

On the other hand, the false Donation of Constanfinoved wrong by
Lorenzo Valld®, and the violent controversy of Martin Luther atggithe
sale of indulgences and the Bishops of simony, whiould then give rise
to Protestantism, resumed the same themes of gaoaedt purity the faith

58 Other great preachers, otherwise, like Fratidoland the so-called little poors
of God or like Savonarola died quartered or buratthe stake as a result of
actual crusades conducted by the Church againstpieaching that threatened
the very foundations of financial power the Papacy.

59 See Vian, Giuseppe Marighe Donation of Constantiné Mulino ed., Bologna
(2004).
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that had come again disappearing in the politicéitary and political-
religious matters in the Church of Rome.

Donation of Constantine

On the issue of poverty it is appropriate to do saeflections, trying
to make current the concept. The spirit of the @g@sfreely interpreted,
considers poverty as one of the necessary conditmmenter the realm of
the spirit. The man, in fact, must be free from aoynd, both material and
spiritual, to devote himself entirely to God andthe mission of bringing
the true God among men.

This also involves other sacrifices, such as thendbnment of his
family, or to deprive himself of the opportunity teave a wife and
children, or the living of civil or social ambitisn Poverty must be total
and not only concern the material aspects. It ficdlt to reconcile, in
fact, the management of an estate or having famnithe management of a
power with the exercise of charity and spread thepg@l message.

Of course, these are actions that can also co-e@risteach other but in
the end, the simplicity of the Gospel message edgoires simplicity of
choices and not balancing acts between everydayhtl that of the spirit.
The Christian should be divorced from the reality which he lives
because he is a preacher of the truth of the Goapélit is no coincidence
that even today the Church remembers, irchramercialsthatthosewho
proclaim the gospel should live of the gospel
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For this poverty is a value because it requiresesgacrifices for an
otherworldly goal; this is the force, almost inhumaf the Christian
message as it is equally inhuman to ask, if be#betorn the other cheek.

But it is also true that without money we do notlddaith, we do not
erect churches, we do not rise to the sky cathgdved do not arm the
Knights, we do not do solidarity, we do not primtspread the gospel. As
the modern Christian can be divorced from reahty,must be taken into
account still this if he wants to be the archifcthange.

Nowadays we have to wonder how current vow of piyves: it is
uncertain, in fact, that the ancient Gospel extionato the abandonment
of the goods and worldly feelings can be sharedaityorand in fact
followed.

Many reasons prevent them such as, for example,ldbg of a
collective religious feeling strong and intent tee tkingdom of Heaven,
whose arrival is not considered imminent by mostsuse and bad
example arising from the provision of resourceg #ra often served not
to do good but to enrich simony and false propheetgtowing distrust of
those who are engaged in charity with the monegtioérs, often turning it
into a persondbusiness

If, on the moral level, the value of giving is reamnnected to the actual
receive, however, is less and less acceptablgdissn of assets gathered
and delivered in good faith and then never reatheid destination.

The language of poverty should not be seen only @arsonal sacrifice
on behalf of others, sacrifice that meets a fewoveérs and more
mistrusts. Probably its value remains high on tleeainplane, but it is rare
and certainly not widely applicable in everydayliRmong other things,
without resources is not possible to carry out waok charitable actions.
But what is significant is especially the fact tdats notvish to have

No one asks the today’s Templars to give up thenldly goods unlike
require, however, many neo-pagan sects or religgateerings or neo-
spiritual organizations that make fortunes on tikelatation of their
followers™.

In a world dominated by a great intellectual andemal poverty, in a
society that has technologically dominated the spsof pestilence and

60 Consider, for example, the Unification Churdy, Sun Myung Moon, the
Orange by Osho Rajneesh, the Baha'i religion, thikd@n of God by David
Brandt Berg, the Jehovah's Witnesses, the Scigydly Ron Hubbard and so
on.
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famine, but that it did not solve the socio-ecomoimalance plight of the
planet, for which more than 80% the world's popatatsuffers from
hunger while the other 20% holds the approxima®&s of all the wealth
in the world; to believe that poverty is a necegsartue may seem
puzzling.

The drama of hunger in the Darfur

In fact, the today’s Templars do not need to ber piotheir vote is to
bring, with their resources, relief to those who wat have. What is
required, rather, is the ability to give so that thurpose could be achieved
with a direct participation.

To do charity is not just to get rid of unnecessangney (quod
superest)dissociating the person to whom the money godsour it will
be used. Remember the Pharisee who beat his mdast Temple saying,
"... | paid taxes to Caesar and to the Temple,itiggthe, | gave charity to
the poor and then, Lord, I'm honest, I'm a good dmda am | worthy of
your protection? "Christ who enters the Temple and with the whip he
drives out merchants and the Pharis@ghe whited sepulchred)ecause
simoniacs and arrogant in their assumption of girtde gives the best
demonstration of the fact that charity is not ament account paid among
thousand or the annoyed gesture with which we idewvith a euro of the
intruder that extends his hand insistently.

Charity is never easy, because it should be livimiprant, and
participatory; Charity is not only giving but alsontribute and participate.
Sure, a check or a bank account contribute to fieanresources to help
those who need it, but the spirit that must anintage Templar is not to
make a banking transaction or transfer of ownerehgn asset.
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It is necessary to be present and participats, riiecessary that the act
of charity is not trivially due, but wanted to, tha part of us as a deep
conviction, not as a gesture of liberation from ecessary, but as an
investment of our values in one complex operatiowhich the hand that
tends does not give only coins, but it is a harat 8hakes another one,
conveying warmth, involvement, hope.

San Martino distributes portions of his cloak

The Gospel message on poverty is dominant evem [ifactice, as we
have seen, has often been misinterpreted or béeirdye same message is
found in thesurasof the Koran or the Torah scrolls. The human roimeks
not change according to the faith he professewiedisas the value of the
virtues of poverty and charity does not change iaiog to the God one
believes.

Because where there is a poor there is alwaysatme €50d:'... do not
distract your eye from the needy and not give haason to curse.
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Because if he curse you in the bitterness of hi$ tt® One who created
him, will listen to his oath.**

5.3 The vow of chastity

The theme of chastity has always been very contstale even to talk
about it presupposes a certain amount of couragat deast not easy
considering the criticism or the complacent smilemalicious pity. In a
highly secularized society such as ours it is actop longer shared: it is
like talking about the devil or angels, a themegated to the past of our
personal history, a little uncomfortable and adlitiut of timé&-.

There is the same reluctance with which we tendvimid or remove
guestions of a religious nature about God and ¢éatle towards others
and the duty of forgiveness. This phenomenon iseat, if have someone
of the Roman have already asked:. tam laboriosus es ut post
respicia§>?".

Usually this is somethingor the experts usually philosophers,
theologians or religious, all a little bit out oghion in our everyday
conception. And, often, it is not rejection, budifference, taken by the
turns of everyday life already so difficult to degth to compete with the
not everyday.

The vow of chastity was one of the basic voteshefdncient Templar
Knights, the thing that brought them closer tortlseatusas monks as well
as that obeing in armdrought them closer to the world of civil chivalry

The preliminary question of chastity, if necessaaynd to what extent -
to the religious life, did not touch the consciewd¢he ancient Knights at
all. They were monks; the monks had to be chastiepaonounced their
vows of chastity.

As principle, this vote was essential and constiéubf the statusof
warrior monk. Of course, this does not mean neithat they were always
able to be chaste in their lives, nor that anyatiohs were not recurrent in
their confessions, and especially during the infasnmterrogation they
were subject at the time of the dissolution of@vder.

61 See: Ecclesiastes 4: 1-10.

62 See, in this regard, the fine book by Abbolizabeth:The History of chastity
Mondadori ed., Milan (2008) and the excellent edsawiles, Rosalind\Who
Cooked the Last Supper2lliot ed. , Rome (2009).

63 See Petroniu§atyricon 57, 7.
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Indeed, it is curious to note that the allegatioefating to their
compressed sexuality were more direct to expossgedl homosexual
relationships than to establish whether there hesnlka violation of the
vote as such.

Miniature referring to the alleged
sodomy practiced by the Templars

The issue of priestly or monastic celibacy hasionsigand evolution
distant in time and it is founded on a centuriabtchdition relating to sex
phobia that stems from the Iranian Mazdaism, #iteby the prevailing
and almost obsessive Jewish puritarfisnOn this line of thought and
religious traditions has been grafted, from theitn@gg, the Christian
tradition, even if all of this has given rise t@jpplites and many schools of
thought and theology that have tried, often unsssftdly, to reconcile the
reality of life with the demands of doctrine, sommes imposed by force
of dogma.

Already St. PalP wrote to the Corinthians:..It would be good for a
man not to touch a womaredding then"... But about the fornication let
every man have his wife and each woman her ownaimdish. | say this for

64 See: Ecclesiastes: "... | consider the womare radious than death, whose heart
Is fraught with traps and snares, and whose hargictains: who wants to
please God must ... run away. ".

65 See on this great Apostle Calimani, Richadedwul, the Jew who founded
Christianity, Mondadori ed., Milan (1999).
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concession, not for commandment her, because ldwtbat all men were
as | am. %

Later, Origen wrote"... the marriage is always a sin: anything that we
can do is forgive it and keep it holy," and St. Astine, in De sancta
virginitate, he added that... the celibates will shine in the sky as bright
stars while parents who procreated them will resientbe stars without
light", while St. Thomas Aquinas sdld.. imo actus matrimonii semper
est peccatum®’.

Given the extraordinary power of the revolutionamgssage of the
Gospel all that came gradually overlapping or iraged with it has
certainly had a conceptually smaller size and intgare. However, the
control of consciences and the gradual establishimea system tdotal
guideof people, in a encompassing Christian vigidfeltanschauungged
to emphasize some important aspects of human Iifeluding,
prominently, the sexual one.

Not by chance many often wrote and spoke oflaistian sexual
phobid®, identifying in the obligation of celibacy for psts, the practical
aspect of a vision minimizing of women and sexifal IMany examples
come from ancient Christian patristic: from the cgption of woman as
remedium libidinisto some Mariology visions for which the questidn o
conception and motherhood has been disrupted by emess of
interpretations often specious and, however, redohdompared to the
simplicity and the immediacy of the Gospel message.

The problem of chastity is always placed in thetfplace, such as a
primary meango be closer to the Lordnd then, as the foundation of the
priestly mission. Of course, being chaste is areetsfdifferent than the
obligation of celibacy or monogamy (many interptietas and many
tolerant ambiguities have always been founded o3 ttonceptual
diversity); it is a problem essentially individual.

In a sense, if you believe firmly in the truth betGospel message and
In need of salvation, the so important exercisa pfiestly mission, like to
bring the message of God to save the world, adneither stops nor
parentheses or pleasures or breakdown or commisnrenther directions.

66 See St. PauEpistle to the Corinthians/Il, 1-2, 6-7.

67 See St. Thomas Aquin&pera omnia4, d. 31, g. 2, 2 c. fi.

68 See De Marchi, LuigiSex and civilizationLaterza ed., Bari (1959); Louvel,
René: Treaty of chastity Scipioni ed., Valentano-Viterbo (1995); Ranke-
Heinemann, UtaEunuchs for the kingdom of heay&izzoli ed., Milan (1990).
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The rights of the flesh and duties of the commom rage difficult to
reconcile with a task so high, so intense, andlkabaorbing. Priestly
celibacy has a deep sense, often easily misundeistrossing in the
expectation, if not the obligation of chastity fall believers (at least
before wedding).

But it is rather difficult that this aspect can the generator of similar
behaviours common among ordinary Christians, arabrine the rule of
life, even in that part of the medieval Christiatisety where the control
of conscience and civil society was firmly in trenids of the Church.

In fact, the sense of this rigor relating to sexluh, in the context of
the Gospel message, escapes us who are laymenoapdofessing. The
guestion is not even whether such a strictnessased on tradition or on
Christ's words if, in fact, it is consistent or essary for the purposes of
the same Christian message. In another religiogesyit is like asking
whether the day sacrifice &famadans actually useful and congruent as
recurring test of true Islamic faith.

In the Church two opposing trends have always dabtédibthe first,
potentially severe and ascetic, the other, lessoigs and more joyful. The
first has almost always prevailed while the secentrges, often, by the
serenity of the spirit of many believers.

There is nothing more extraordinary than givingagleae or having
pleasure. It is a possibility that is inherent 8) which is within the reach
of all, who does not differentiate between the adil the poor, the healthy
and the sick, the young and the elderly. We are, &ist not only, bearers
of pleasure for ourselves and for others.

It is a common language because it originates feornprimordial
physical need of propagation of the species ana fin essential necessity
of communication: at the same time it is a tool andarget where a
particle of infinity is reached and shared, the wayvhich you create a
common identity between two different people, aogguzing together
despite multiple, different meanings enjoyed by harbeings.

Christian morality and the subsequent Western ticadiestablished
over time, admit everything if only it aimed to the-calledconjugal love
circumscribing in a legal relationship, turned istgact with the divinity
(the sacramentum)he love of man and woman; a pact often aimed to
union of assets, political or dynastic alliancesthe creation of an heir,
rather than inspired by the love between two people
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It has come developing a complex construction, miagal for the
believers and sanctioned by civil ordinances, a@esgsthat, in social,
economic and cultural conditions profoundly difi@rdrom our own, it
had a deeper meaning, as the fundamental stone sdci-familiar
structure generally managed and controlled by therf°.

Today, the terms of the issue have changed.

At the time of Julius Caesar the average life efRomans was around
24 years old and in the society of that time wominst "object” of
consumption and "tool" of reproduction, reached ighhdegree of
independence and autonomy with much difficulty.

In the Middle Ages the life lengthens on averagauad 30-40 years,
and this situation lasts to the end of the nindteeantury, with some light
variation. The girls went brides at the age of #Oykars, at 25-30 were
already old, exhausted from the pregnancy anddihethe "mature” men,
especially the elderly, were few. The death cut mlomide wheat with
wars, plagues, famines, the absolute lack of paitsiygiene and urban
areas. Then who got married very often lasteddor twelve, fifteen years
at most.

If the love between two people was at the baseath@ic marriage,
and we often doubtit, then it was almost always derided or negledted
view of the complexity of the system with which t@me to live and the
daily difficulties of a harsh and difficult life,fen at the edge of survival.

We do not think the queens or the princes or thetagonists
sweetened emerging from the world of poetry tnodbadorsand of the
German Romantics. Imagine! Rather we think the gmmus, dark grey
that is manifested, for the vast mass of the powr the destitute, the
formal relationship of marriage.

In this situation, it had a sense that the consiraanctified by the
priest, wasad infinitum since this deadline was very close.

Today, the idea afhfinitumis at least questionable. The average life in
the West has lengthened dramatically: women comedee than 80-85
years old, men over 75-80. The extraordinary chamgesociety over the
last hundred years, and, above all, from half atuwgntill now, have

69 On this complex issue see the interesting velaffOnfray, MichelThe care of
the pleasuresSalani ed., Milan (2009).

70 See Feurbach, Ludwighe Essence of Christianjtyniversal economical ed.,
Milan (1952), and Politi, MarcoThe Church of the npMondadori ed., Milan
(2009).
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profoundly changed the social structure and the @fahinking about life
and relations between the sexes.

It is not easy to think (even if desirable) thathenice made at the age
of twenty years will be strengthened and develofmdthe next fifty.
Within a couple we grow together, but almost neamethe same way and
in the same time.

The preparation of a young bride in the Middle Ages

If there is no love (and here we need love), eaklthe two gains
different experiences and matures different hojdédsere these mutations
do not result reconcile in the end, there is ngé&married life but only a
sad fiction.

The intellectual economic and legal status indepand of the female
world has made justice of the tragic conjugal mdske nineteenth and
early twentieth centuries, by virtue of which maruld do what he wanted
and the only woman to procreate and care for thgalge and offspring,
for the exclusive benefit of master man.
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The system is upset, not only because she has guodrmncreasingly
tends to be more active and not dominated by theiage microcosit. It
holds no longer because in the course of a lifexdmordinarily long we
change our way to live, to see, to love.

It is as if in our life there were at least thregeles, up to 25-30 years,
from 30 to 45-50, and after, from 50 onwards.

We continueto stay on the marketo be competitive, to signify for
ourselves and for others. And then, when love isegowhen the
extraordinary physical and emotional understandiiginishes or ends
and becomes only a daily “deal”, one of the mantieduof a wedding-
turned-management company, then the spirit freeddnmhe man or
woman can claim their right to a new challenge dahné illusion of
happiness.

The tragedy of the individual and the meaning & fneedom is not
new to the conscience of man but today it takesvadimension and has a
profound impact, because it is more widespread eness of his right to
be and to live well. And then: short marriagesgtrent divorces, new and
strong partnerships, often, more than many formalddings, many
individuals who deliberately reject the institutittom which they have
been betrayed or the rules which no longer interslbmit.

Which chastity are possible to impose or to hibpmt the one to want
and give love freely and consciously? Because ftRissurely the
completeness of the I.

It is increasingly difficult to accept the prinagpthat someone, outside
of us, can be the judge, referee or controller pfimal instinct that can
only be made where there is another person in otéxle. The pleasure
of being and living, the freedom to decide andaacthe basis of another
one, and vice versa, are the best way by whicthgpsr confusingly, each
one seeks the other half of himself, his complessnthat divine spark of
immortality or thefleeting momenbn which much of European culture
has centred.

On the other hand, the cultural or spiritual queditof the human being
do not depend on what he eats, how he prays ajuakty or frequency of
personal sexual relationships.

The man and woman are complex systems that mustdlaated for
what they are, in their entirety, with respecthe society in which they
live. To imagine a judgment of others on everythimgist as questionable

71 See Eisler, Riang@he Chalice and the swaqr#rassinelli ed., Milan (2006).
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as to believe that we can be different from whatase The basic rule
should be to do no harm to others.

What of this entire legacy, as complex and oftenmtmwersial, is
transferable to modern experience of today’'s Temg@w this can
coexist with theecumenicaleality of the Order, it is all to be determined.

A brief survey on the etymological wordastusrefers to ancient
Sanskrit cistah meaning “"educated, well-bred," and the Latin serb
Carere andcastigare the first, in the sense ¢to be free, not to use or
stay away,"the second, in the sense 'bfto correct, to contain" The
Romans had a much wider conception of the ternt:thiek of the fact
that from this etymon derivesasta (lineage, category) antincestus
(impure, stained).

The today’s Templars are Christian and ecumennljust Catholics.
This implies the need to balance the diversity olfural and religious
traditions, as well as moral, in a single rule ohduct. In addition, they
are no longer monks. It is true that in the pasytivere special monks,
armed and not equipped with the absolute sacredhassomes down to
the common monks from the fact of being able teegive sacraments as
intermediaries of Divinity. But still they were miksé and they were
considered so, although different. The Templat®déy do not participate
in this sacredness.

Finally, the question arises to what extent anyfgesion of chastity
can add or remove something to the functionalityher credibility of the
Order. If we disregard the simple respect of a weed-old tradition
(which then should also apply to other characterisehaviours of the
time), it remains only an imposition hardly accdyda and, more
importantly, this would involve an examination afnscience and their
behaviours that would not be possible in a strongdgularized and
pluralistic society.

From all this it follows that, for this ancientwoit is necessary to
introduce corrective measures that will bring thgioal sense of the term:
that of being without blemish, of the purity of tiseirit and intent, of
knowing how to take away from what can bringous caste

5.4 The vote to be up in arms

The vow ofbeing up in arm®r, more properly, to be the armed wing
of the Church, was added to the three traditionahastic vows and was
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the hallmark of religious chivalry, likening it tbhe secular, but assigning a
specific function easily recognizable.

The Templar was a soldier monk, a two-faced creatuat to the
completeness of being monk added that beingiam-at-armsat the
disposal of the Church in defence of pilgrims te tHoly Land and the
Temple of Jerusalem, recently conquered by thedders.

The Templars defeated the Saracens
(Miniature from a manuscript of the

To be up in arms was the only different vote frdmattof the other
monks, simple religious. It was the extension ef phinciple of chivalry to
the religious world, the transposition of the dekermf the weak and the
woman to the defence of the pilgrim, the poor, Teenple, the realization
of a religious cavalry opposed to civil cavalry,evh the cult of the Virgin
was the replacement of the cult of the woman iitlea dominagand of the
female image theorized by the poets of Provence.

But, in addition to such transfer, the formationasf armed religious
behaved quite complex problems in terms of Chnstrerality, leading to
a resurgence of the debate, never dormant, betwrseradvocates of
Christian "non-violence" and all the other, Chass too, but more related
to the reality of thing$.

The question, basically, is to know how to recamdihe Christian
message of forgiveness to the enemy & the other cheeko the
offender, with the recurrent wars between Christisand between
Christians and non-Christians. The ferocity oftinees, and not only then,

72 See Fumagalli Beonio Brocchieri, Maria Ter€3aristians in armsLaterza ed.,
Bari (2007).
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can not be reconciled, in fact, with the extraocagynevangelical revolution
based on love, understanding and love of neighbour.

Not surprisingly, in the early days of Order’'s égigce, many authentic
religious, related to the age-old Christian traatitthat was opposed to the
war, regarded the new Order with suspicion. Butdhesade launched by
Pope already had a foretaste of what was to beb#wgnning of the
permitted warcontrasted to thalegal one justifying in the eyes of all a
kind of holy war, fought against the Infidels, the enemies lofist’®

The very Bernard of Clairvaux, spiritual inspirdrtbe Order, perhaps
influenced by the Islamic world, theorized agamsiny theologians of the
time, arguing that killing an infidel was not a rdar, but analicidio.

The institutionalization of an army of monks armexbresented the
culmination of a process of increasing identifioatbetween the religious
and the civil society of the time.

The armed monks were never an army comparableosetthat could
be put in place by the Princes or the Christiarg&inand the Templar
Knights were always in relatively small numbers. wéwoer, they
compensated for this difficulty with the fact ofibg the only European
constantly trained professional army, and thus tiveye striking power
not comparable to the soldiers and the crowds oftfas hired by
warlords in the countryside in springtime undershgn of the cro<s.

The experience of the Crusaders,loco, and above all that of Latin
Lordships in the Holy Land and of the Knights Tearpdemonstrated that
not all infidels were enemies and that not all Christians werendise
Covenants, agreements and reversals occurredivatbame frequency, as
well as the changing needs of policy made it nexgs® do, not only in
Byzantium or in Palestine, Egypt or Syria, but als&pain, in Sicily and
elsewhere.

Each other, the Christian signs waved on eithez sidthe armies, as
happened then, over the centuries, to the presgnt d

The Templars, in the short time in which they eisad their strength
and their diplomacy, played their role as defendéngilgrims, security of
roads that allowed the flow of men and suppliesh® Holy Land, in

73 Arecent article published in the journal Fo@ismmed up in very simple terms
this difference of opinion about the just war. $&ecenzano, Raffaell®nce
upon a time therevas a just warin Focus, November 2013, p. 124 et seq ..

74 Many Christian armies, from that of Constantileel the Christian identifying
signs typeGott mit Uns reported on the buckles of the belts of the SS.
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constant connection with the garrisons of Templgeh@e many Templar
castles. The cross that brought on their cloaksemestopped both
massacres and alliances or political compromi$esbe up in the arms
was also this: power, flexibility, and ability t@petrate and understand the
world in which they operated.

Since then many things have changed and the madasiation of the
ancient vow obeing up in the armmay seem difficult to be implemented
and abstruse to conceive.

In a society in which it is no longer faith to gaicnd temper the
complex system of human actions, but the will aabon of the individual
tend to prevail, the danger of single-centric shlfiess is, perhaps, the
bulwark more challenging to overcome for an ovemlprovement of
human relations.

Hence the need to guard us derives. In our soewetyare the worst
enemy of ourselves, given the atomization of soaral family structures
that enhance the individual and not the speciestracture. Indifference,
presumption, arrogance, the exaltation ofdgeas centre of the universe,
are all aspects of an entrenched enemy to fight.

If there is no hope, if you supply the indifferendehe myth has fallen
into our consciousness without leaving more tracksyt only
archaeological finds for a small circle of expeti®e emptiness of the soul
corresponds to the emptiness of a society thasfajal itself, imploding,
which denies the love and the other in the sublomadf the individual. In
this way a company is made up of monads, of differene indifferent to
the other, if not hostile.

From this one must be on guard. For this reasoaytdde Templar
must stillbe up in armsfighting against the negative aspects of himself
and his consequent way of being, every time, cotigteenewing himself
together with others, united in the common identfy the biological
species to which he belongs.

The theme of building a different society, the Téangocietasit is as
difficult as ambitious. No one has the illusionkbsing able to change the
world, but only the hope of being able to contrétd its improvement. To
have the strength, courage and perseverance to rlemba this
achievement is not for everybody, it demands saerifind it runs the risk
of smile or pity of others.

For this we need to have the pride of being oueselwith the best part
of our soul and our mindlo be up in the armalso means trying every
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day to cleanse our soul from the dross of a compamyhich most aspects
are not shared.

To have together a sense of the need to changgsthimd, above all, of
our behaviour, it means a lot, even if criticizedmssent is certainly easier
than innovate and build.

The example that the Templar world of today caredtv others is the
first and most important act of faith with which egpress their Templars
beliefs. No one can be considered the bearer oblates truth and
therefore, have the presumption to teach otherd thieg should or could
do.

Only by being in a certain way you can convey deddént message,
provided that this interests those around us, aamdhle society of the
example and, therefore, critically different, mdyralstrong, socially
available, carriers of a true cultural and spilingsmewal.

CHAPTER IX
Conclusions.

The return to secular ethics can be seen as amptt® improve
human behaviour, regardless of the religious bebéeach.

In an era of globalization merchant, which is botmtbe followed by a
globalization of peoples (the processes of massigmation are a clear
testimony), it will be increasingly necessary taoftont and recognize on
common values. If this new international commurftydifferent peoples
cannot be found in an accepted ethical ground, tumigamentalism will
risk prevailing.

The traditional disagreement on the fact that myd @ better than
yours prevails, with all the bloody consequences tihe history has forced
us to learn about the wars of religion.

Fanaticism, fundamentalism, racism are silent nsastf common
sense prevails and if civil values and ethics ranaaid bring together men,
while the different religious beliefs divide themhen they do not oppress
them.

Man's freedom is his ability to understand andistitguish good from
evil. Only the ethics of identity gives room foetprinciple that we are all
equal on this unique world in which we live and @hishould be
preserved for our benefit and posterity. This i$ the fury of hatred to
cultivate the fields, to train scientists to evolear society. Our Latin
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ancestors would sayRecte vivere,', and this is also part of the ethics of
responsibility for which we should all make allovean

Any human relationship should be based on these waues. To
have common values is a good starting point toudsclt means starting
from similar conditions to achieve conformable gopalot to destroy or
Kill.

The peace of the vanquished is only the resulhetérror practiced by
the strongest. But it is short-term, because thalspf revenge knots and
unknots almost automatically. The abuse can beesstal in the short
term, but then it generates retaliations. In a wictntext, we can avoid
many unnecessary deaths and endless devastatibradbampany the
conflicts.

But the ravages of the soul, that sense of despenaecurity that
makes us capable of the most horrible things, aen evorse. For this
reason ethics can be a lifeline, the way in whiohiritiate mutual
processes of acceptance and understanding of aisotBpinoza said:...
primum, intelligere."

Spinoza
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APPENDIX
The route of ethics

The development of ethics is constituted by theesssion of thoughts

about man and his behaviour. It is not a coincidetitat the ethical
problems have occupied an important space in theédwd ancient and
moderri® philosophy.

The Western reflection on the ethics was born iee®rworld®and

established firmly with Plato and Aristoflethe Sophist§ and the Neo-
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Many philosophers, in various ways, have tatkie question: Socrates, Plato,
Aristotle, the Stoics, the Epicureans, Sophistshosticism, Niccolo
Machiavelli, Ugo Grozius, Jean-Jacques Rousseaumahmel Kant, Max
Scheler. Other yet, if not all, were interestedriore marginal way: Abelard,
Bernard of Clairvaux, Giambattista Vico, Gioacchim@a Fiore, Thomas
Aquinas, Michel Eyquem de Montaigne, Johann GetlfrHerder, Friedrich
Schiller, Georg Wilhelm, Friedrich Hegel, Ralpho Mt Emerson, Arthur
Schopenhauer, Friedrich Nietzsche, Sigmund Freud.

For the ancient thought (Xenophanes and Sokthj¢cs was the art of good
government, understood as the ability to expresk @rserve the laws. For
Pythagoras who possessed the wisdom (the mathémnatizas virtuous. For
Empedocles the soul could purify, to serve hist&ujet out of the cycle of
reincarnation and come back to the divine thatoines from, only through
asceticism practiced during his physical life. Témics believed that ethics
consisted in complying with the laws of nature, evhimeant that man should
live according to reason. In the Stoic view thencos is governed by a rational
order and the man can be part of it with the vatoé self-control, asceticism
and detachment from the passions, dominating histiens and living
according toduty. "To live according to naturefvould mean, then'living
according to virtue."

For the Epicureans, however, nature is indiffetemhan: it can neither save nor
damage him and they live nature as something randonthey would not be
able to distinguish between vice and virtue. Mag®ons must be evaluated for
themselves, for the immediate utility that can prec The only criterion for
measuring the action is expressed by the pleathaejs principle and the end
of a blessed life, played, basically, as the absenpain(ataraxia).

For Plato (427-347 BC), the Agathon(well or good)is the idedeidos)of the
good, origin of all, which is the highest knowledgauated above the discursive
knowledge or rational(dianoia). Only the wise can know the absolute
indefinable of good, possessirige science of what is goddr the whole
community. The soul reaches gods or reincarnateén. You cannot be happy
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Platonic school, especially with the Enlightenmant in particular with
the work of Kant, who tried to define the ratiocahditions of moral man,
referring to the need for an ethic of all free framy external purpose and
set a strict sense of duty and respect the freedf@thers.

The medieval mind saw as one of the greatest prable dialectic

controversy between faith and reason. The scholphtlosophy proposed
the task to solve this issiie
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without being moral: the immortality of the soul tise true subject of moral
happiness.

For Aristotle (who lived between 384 and 322 B@g purpose of ethics is the
realization of what is good for the individual. Tharpose of ethics is not to
achieve the absolute good (as Plato taught), beatissa principle of the world
of ideas, and thus unrelated to the reality of hutifa. But the supreme good is
within the reach of all, with the pursuit of hapgas(eudaimonia)which can be
achieved only when it is self-sustaining. For exEnpappiness is not wealth
that is only a tool to be used for other purpoggéhkics is not the science of
being, but of becoming; it is a practical self-kneglge. Philosophy must,
therefore, form the man in his discover how to tactachieve the asset, i.e.
everything "to which everything tends by natureJust because everything
evolves, it seeks to achieve a higher purposeddaditation where it is located,
tending to a final end that is its own natural gdaterything tends to realize
itself to be itself. According to Aristotle, thewdas not immortal individually.
The prize for whom does good is happiness in thesand in this world, and
consequently, there will be more pain and punishinh@nthose who act evil
besides unhappiness in this life and in this world.

For the Sophists, ethics was a phenomenondinéethe social customs: the
laws are human because men made them, they aresaegceonventions for the
proper civilized life. The task of the citizen was mediate between ordinary
citizens and the law, and everyone had to be aejudgelf and others. Socrates
(469-399 BC) is considered the founding father tifios, focusing on the
behaviour of mankind. His theory is based on a kihdthical intellectualism in
which the good is realized by practicing the virtf&knowledge: to do good we
must know it.

According to Abelard, the criterion of the masalof acts is not determined
only by the external standard, but also from thaescmusness, the intention
with which the subject performs an action: goodomdy the act is properly
understood and desired as such.

For Bernard of Clairvaux, mystical medieval, itngoortant to talk about God or
prove its existence, if it can be done, but it ngportant to talk with God,
discreetly, quietly. Being a mystic in the Middlgés also means believing in
the "mortification of the flesh" (the term ascetimi is directly connected to the
"Mortum facere corpum,"i.e. to the detachment from the body and evengthi
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In the Renaissance, the human being comes baitie toentre of the
world. There was the birth of the science aboutwismme (Montaigne)
are wondering if we can establish a unique relatigm between
microcosm and macrocosm, since some may not knewvkttole of which
it is part. Variability and variety are, therefotke characteristics of moral
knowledge, just as consubstantial of man.

In the doctrine of natural law they assume thatldalaehas an objective
foundation inherent in the nature. Therefore, it necessary"... to
prescribe what is, what should beThe law, therefore, would have
foundation in the natural constitution of man.

Finally, in more recent times to the present, wel fEmerson (1803-
1882), who proposes an ethic based on individu&kcsefidence and the
challenge to traditional values, while respectihg tife and existence.
Scheler (1874-1928) goes further, referring to rglsi person, about
having to be an individual who is not subjectiva@ativist, as a material,
but founded in the sphere of feelffig

As you can see, the values assigned to ethicsbieamre very different.

that is connected to it). The man is not saved @xt®@ough mysticism and
asceticism because he"is. produced by sin, sinner, sinners’ generatoe id
wounded from the entrance into this world, wherives there, when he comes
out. From the top body to toe he does not havehamyhealthy. "

According to Thomas Aquinas, finally, ethics andpiaess are Christian
concepts, under the law of God theologized), ndfteseployed. God is the
supreme good which gives the supreme happinesscdimeption of life does
not refer to the immediate materials goods, buthigger ones. The supreme
happiness of man does not realize on this earth.

80 For Scheler the goal of ethics is the forma{iBildung) of intentional hear of
the person, which is divided into a precegeo amoris through the exemplary
(Vorbild) of the other. The values are not ideal objectd, faats, original
phenomengUrphanomen)He distinguishes between values and assetsirgihe f
are theoretical quality, the second practical thitgrough which they are
conveyed values (friendship is a value; the frieméh good). And while the
values can become universal, the assets are centinfj in fact, friendship is
and remains so, the friend can betray. At lastThe total realm of values is
subject to an order that is constitutivd.bve, as always intentionally directed
toward a person, places it at a higher level thenego and is linked to the
sphere of the sacred, where the value is only pats®he moral life consists in
the full realization of the human person and, tferee includes feelings and
emotions, especially sympathy and love. The peisdh.. the immediate unity
of living for the experience."
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